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Transliteration :- 


Bi-nishan gashtam man andar justani 4; bi-nishan 
“Agibat dar bi-nish@ni bi-nish@i Khwaham shudan. 


f Chishti. 
Translation 1 

1 have lost my entity in the quest of that Non-entity ; 

Ultimately I wish té identify my entity with Non-entity. 


NEA Chishti. 
~ gue Òl jl 9 us jl olisle jl ceux. 
nd Oll ji g asl hot” gale a.a 
2 SE 


9 Transliteration :- 
Mahtasib az ‘&shiqāñ az Kufr wa az Imin mapurs ; 
Har Kih ‘Ashiq gasht ü az Kufr wa az imāñ gudhasht. 


Kaki. 


Translation : 
O Censor, ask not the lovers of infidelity and faith ; 
Whoever becomes a lover, is beyond infidelity and faith. 


Kaki 


A HISTORY OF SUFI-ISM IN BENGAL. 
Transliteration of Arabic and Persian words followed in 
this book, is given in the following table :- 


Examples ; 
rll Ae = ‘Abdu-’l-Hayyi p> c =Hasb-i-Dam 
yp 5 = Dhikr, Ol! 2Iman/Imaá 


x PREFACE 


A study of the cultural history of peoples is one of the 
most fascinating studies of human race; and a study of the 
cultural history of the Muslims in India is especially interesting 
and valuable as it affords ample opportunity to study the impact 
of one of the important dynamic religious systems of the world, 
I mean Islam, on the people of India having an ancient and 
illustrious civilisation. Incidentally for a Muslim in India and a 
Muslim in Bengal like myseif, such a study means a study of 
the origin and early history of the development of his or my 
own culture. 

However, as early as my under-graduate days, I feit a 
strong attachment to the study .of cultural history of the 
Muslims, both in India and outside. An utter lack of suitable works 
especially on the subject of the history of the Muslim culture 
of India and more particularly of Bengal, compelled me to fill 
up the lacuna myself, if E ever could do it. And for the first 
time when an opportunity came in the year 1930, I availed myself 
of it for even a partial fulfilment of my early dream. 


The main theme of my book is to show, how Islšm under 
the garb of Sufristic movements, which were in their full swing 
up to the sixteenth century A. D. in India, entered Bengal, and 
how it underwent many momentous changes in the hands of the 
Bengali Safis and the Bengali Muslims affiliated to the different 
schools of Northern Indian Sift thought. Islam as it was 
and as it is now prevalent in Bengal is by no means an Islim 
of the Prophet's or his four worthy lieutnants' time, and it is 
like this in every Islámic community in the world. Existing facts 
warrant us to believe that Islfm in Bengal is greatly (if not 
wholly) a Sufiistic interpretation of Pristine Islam. The whole 
cultural history of the Bengali Muslims rests on this foundation, 


and Ithink, Iwas not wrong to begin my study from this point 
of view. 
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In the treament of the subject, I have, as far as possible, 
taken a dispassionate attitude which may not be palatable in all 
cases to some of my co-religionists, and for this I have no other 
alternative than to offer an apology to them. In cases where I 
have exercised my power of judgment and discretion, I have 
always given preference to the teachings of the Qurün and the 
Hadith interpreted as directly as possible, of course following 
the foot-steps of the early saints and teachers of Islam, In order 
to form an idea of Islam at its best and purest, this is the only 
way : later interpretations have always taken a regional or racial 
colouring in the different peoples. 

As for the authorities either quoted from or referred to 
in this book, I have given a restricted list of them in the 
Bibliography. Besides, I have used a number of traditions, and 
inscriptions collected for my use in this book. In handling all 
these materials, I believe I have followed a logical method. 

The subject being quite new, Ihad at times to be my own 
pathfinder. Obstacles and difficulties were many and obdurate. 
I have tried my best to overcome them and I do not know, 
how far I have been able to succeed. [ am also aware of many 
inconsistencies and defects still remaining in this history. Until 
new facts and interpretations are brought to light, some inconsis- 
tencies are bound to remain. 

The methods of transliteration of Arabic, Persian, Urdu 
and Bengali vocables and phrases I have adopted in this book, 
are not new ones. In this matter, I have generally followed 
the foot-prints of Oriental Scholars. Yet, here and there a slight 
modification of and a few departures from the generally accepted 
method will be found, and I have intentionally made them so 
to suit the phonology of the Bengalis. 

The main corpus of this book forms my thesis for the 
Degree of Ph. D. of the University of Calcutta, to which I 
was admitted in the early part of 1934. Since then, none has 
made any substatial contribution to this subject necessitating even 
minor changes in the thematic arrangement of the book. Yet, 
certain changes have been brought about here and there to 
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make the book more useful to its readers. It may, therefore, 
be taken as the revised edition of my original thesis. 

In this connection, I should like to have it on record 
that my close association with Dr. Suniti Kumar Chatterji, M. A., 
D. Litt ( London ), the National Professor of India for Humanities, 
for a period of five years ( 1930-1934 ) of my post-graduate studies 
and research, made it possible to prepare this book. I owe a 
deep debt of gratitude to him. My cordial thanks are also due to 
the late lamented scholar Abdul Karim Sahityavisarad ( 1869-1953) 
of Chittagong, who helped me by lending from his home library 
many old and valuable manuscripts of Bengali mystics, which 
I freely used for this book together with my own collection. 

Awfully busy as Iam with duties other than purely academic 
ones, l was in a fix as to what could be done for the prepa- 
ration of an ‘Index’ of technical terms used in this book. 
Realising my practical difficulties, my friend Mr. Muzammil Haq, 
M. A, an Assistant Professor of the Department of Islamic 
History and Culture, University of Dacca, placed his valuable 
services at my disposal for the work. In fact, it is he who prepared 
the ‘Index’ of this book on my behalf and I am really grateful 
to him for his labour of love. 


Lastly, I should like to tender my ungalified apology for 
various types of lapses, left unattended to in this book for want 
of time. One of them is my failure to make the book free from 
the printing mistakes in spite of my best effort to avoid them. 
. Most of them are silly and a few of them are serious. I have 


however, appended a list of the serious ones at the end of the 
book. 


Jahangirnagar University, 
Sabhar, Dacca. ` 


25th March, 1975. Md. Enamul Haq. 
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: “CHAPTER r 3 
: aye survey of the history of Sufilsm in India. 


Introduction: : 

Suftism in Bengal is a continuation of Sufiism in Northern 
India. The relation between the Sufis of Northern India and 
the saints of Bengal, is so closely intimate that they cannot, in any 
way, be alienated from one another, especially when the question 
Of the creed they followed. comes up for consideration, The creed 
of the Sufis of Bengal was virtually the same as the creed of 
the Northern Indian Sufis right upto the close of the fifteenth 
centüry A.D., after which Sifiism in Benga! clearly chalked 
out: its own line of development. In fact, it was the Suf!s 

of Norther India—I mean those bred and brought 
Sufiism in up in that tract of land as well as those who were 
Bengal is a initiated, inspired or directed by Northern Indian 
continuation — Stfis— who not only brought the message of Sufiism 
ofSufiismin to Bengal, but also éstablished and greatly popularised 
India this Isl&mic theosophical philosophy in the country 
. within the span of.a comparatively short period of 
two centuriesand a half. We are not denying here the possibility 
of the advent of a few extra-Indian teachers of Süfiism, who might 
have visited Bengal before 1200 A. D. But our enquiries have 
made it difficult to believe that there was even any large influx 
of non-Indian Sufis into Bengal. Up till now, we have come 
across with only one or two extra-Indian Sufis of Bengal, who, 
itis said, had no connection with the Sufis of Northern India. 
But their stories are so much mixed up with legends that it is 
now well-nigh impossible to find out the truth about them. 


2 SUFIISM IN BENGAL 


From the closing years of the twelfth century, Bengal had 

been PE a regular and incessant influx of Sufis from 
Northern India, and this : ‘flow. was not abated until 

Nature cf the. after the close of the fifteenth century A.D. This 
Northern Indian religious link-up of Bengal with Upper India is 


influence on almost parallel` to. the political connection begin- 
Sufis of ning from the usherment of the thirteenth upto the 
Bengal, end of the fourteenth century A,D., and in the realm 


— *. “of Bengali Muslim thought, such as Suüfiism, predo- 
minence of Northern India was not only very conspicuous, but 
also unusually prolonged and over-powering. The SwWfFI of Nor- 
thern. India had been atthe helm of Bengali Muslim thought for 
these centuries. From the different. SHfi -centres of Northern 
India, Muslim Saints of reputed miraculous power and unques- 
tionable piety were sent to Bengal and they were really directly 
responsible for propagtion of Islám and of Süfiistic ideas in this 
country.. One thing to mark here is this tbat those Sufis were 
imbued with the ideals of Sufiism, as these were realised by and 
current among the Northern Indian Sufis. They were taught in 
the school of Northern Indian Sufi thought ; they worked under 
the guidance and directions of Northern Indian SUfi!s, and applied 
the methods of their masters to this country. Such imitative state 
ef Northern Indian Sufi thought was prevalent in Bengal upto 
the fifteenth century A. D., after which Sufis of Bengal more or 
less severed theircónnections with their Northern Indian masters 
and tried to adjust their own thought to the thought of this 
province. During the sixteenth and seventeenth centuries SUfiism 
in Bengal, along with Sufiism in India, was in a metamorphic 
stage, after which it took almost an independent form with a 
mixture of local as well as extra-territorial thoughts. 


However, before we enter into the detailed account of the 
Sufis, we think it advisable to divide the whole history of 
Sufiism in.India into a few segments. We are at the same time 
aware of the. difficulties that are generally involved with the 
sticking of any particular label to any period that concerns a 
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thought. movement. : : Though a movement in the realm of thought 
ff : * ds: generally, started before: its: effects are: visible 
Periods of. the in outward. actions, yet. we:cannot. account .for-it 


history. of .- .- until after its partial manifestation takes | place 
Indian guf m ‘in some concrete form. -Hence, we :are: not wholly 
as . — i .unjustifiéd in. our present attempt: The main current 


of; Sufi movement: in India may be divided into: following*heads 
in consideration of-certain conspicuous: tendencies “that appeared 
from time to time: 


1. Early -Period—from 1000 A.D., to 1150 A. D. 
2. Period of Establishment—1150 A. D,, to 1400 A. D. - 
3, Period of Fusion—1350 A.D. downward 

4. Period of Reformation—1550 A. D. downward. 


Early Period : 

Thé early period of the Sufi ï movement in India, begins 
from the beginning of the eleventh century A. D., and closes 
with the usherment of the thirteenth century A. D. Itinerant 

Sufis, generally known as darvishes, of Bukhara, 
Eraly period and Samarqand and Persia and probably also those of 
its characteristics Arabia and Syria turned their attention to India 

during this period. The first and foremost duties 
in the lives of these saints were to preach the true faith among 
fhose who were outside it and to dedicate their lives to the 
service of humanity. Inspired with thosc ideals they crossed the 
western boundaries of India, which were known to them as early 
as the eighth century A.D. Who was the first Sufi to enter 
India and who were those to follow his wake, are not definitely 
known to us. Stray names of saints are available from manya 
quarter of India, but unfortunately they are so mixed up with 
myth and legend that we are not in a position to make any 
definite statement with regard to these earliest personalities. So 
far as we know, these earliest preachers had worked singlehanded, 
since they had either no worthy deputies ( Khal!fahs ) or very few 
followers who could take up the work, left unfinished by them. 
They, it appears, came to India without any definite mandate from 
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&üy particular gtoup of Sufis. Their activities were -confined only 
to the localities where they came or wheré they settled, and they do 
Hot seem to have been so very successful in their propagandé,; 
owing to the existing political and social conditions of the country: 
Their attempts at proselytism were probably merely sporadic ones 
and their advent.to this land was really occasional. However, 
we give below. brief life-sketches of a few of the earliest Sufi 
missionaries of India, who seem to have been historical persons.: 


(a) Sbaykh Isma'il; He came of the celebrated Sayyad 
I family of Bukhara and was well-versed in both 
A few early gufis secular and theological learning. He came to 
of India - (a) India and settled at Lahore in or about the year 
Shaykh Ismail. 1005 A.D. It is said that crowds ‘flocked to listen 
(1005 A. D.) to his sermons, and that no unbeliever ever came 
into personal contact with him without being con- 

verted to the faith of Islam’.? 


(b) Sayyad Nathar Shah : The Muhammadan community 
of the Ravuttans, found in large numbers in the 


(b) districts of Madura, North Arcot, Coimbatore, 
Sayyad Nathar — Tinnevelly and the Nilgiris in the Madras presi- 
Shah (d. dency, assert that they were converted to Islam 
1039 A.D.) . by a group of Muslim preachers among whom 


Sayyad Nathar Shah (969-1039 A.D.) was the most 
famous one. It is said and generally believed that this saint 
travelled through many countries, such as Arabia, Persia, and 
many. parts of Northern India and at last entered the Deccan 
to settle in Trichinopoly where he died in the year 1039 A.D. 
His tomb is one, of the holiest places of pilgrimage to the Mus- 
lims of the Southern India. 


|. Preaching of Islam, T. W. Arnold, Westminster, 1896, p. 280 ; Indian Islam, 
M. T. Titus, Oxford University Presi, 1930 p. 42. 

2. Madras’ District Gazetteers, 1907, Trichinopoly, 1, p. 338; Preaching of 
Islam, p. 267 ; Iddian Islam p. 48 ; Eriseyclopaedía of Religion arid Ethics, 
Vol. XE p. 69: 
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© Sw Suhani Rumi: One old Persian - documerth; 
< : eyetuted_in the year 1671 A.D; (1082 A. H) has 
()  revénled the name of this saint; in. whose memory 


Shah Sultan was dedicated certain: rent-free lands which the 
Rumi. government tried to resume from the possession 


(1053 A. D.) ofthe Mutawall! or trustee. This document records 

‘that the Koch King of the locality. of Madanpur 
in: |" Nettakoná ` sub-division of .Mymensing district. ( Bengal) tried 
to poison the saint whó arrived at his dominion with his feligious 
precéptor Sayyad Shah Surkh Khul Antiah in the year 445 A.H. 
(1053 A.D.) ‘This 'saiht with his wonderful iniraculous power, 
baffled the aim of the Raja, who afterwards was obliged to 
accept Islam and dedicate the Whole village to the reveréd memory 
of the saint and future spiritual successors. We shall elaboratelj 
discuss the life and activities of this saint along with other lives 
of the saints of Bengal. 


8) ‘Abdullah:— This saint landed on the shore of Gujrat 

. in 1065 A.D., and carried on his missionary 

(d) propaganda in or around Cambay. He came to 

‘Abdullah, India from Yaman and belonged to Ism8Tl faith 

(1065 A. D.) of Isl&m. Itis said that on account of his active 

7 missionary propaganda among the Hindus of Gujrat, 

Many of them were converted to Islamic faith. These converts 

are now called the Bohrahs, who still regard him as their first 
saint and missionary.” 


(e) Data Ganj Bakhsh Lahor!: He was a great SUfi, a 
well-known traveller and an eminent Suf! savant. 

(e) His learned book, Kashfu-'-Mahjub, where he 

Duta Ganj Bakhsh treated of the lives, teachings and observances of 
(d. 1072 A.D.) the Sufis, speaks of his profound learning in the 
Suffistic lore. His real name was Makhdtm Sayyad 

“Ali Ultiww! al-Hlujwirt. After a long travel over (he tracts of 


T. Bengal District Gazetter — Mymensingh, 917, p. 152, . 
2. Indian: Islam; pp. 43, 98; Madhghibu-l-Islam, Nawal Kishore Prees, 
Lucknow, 1924, p. 272. 
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Muslim: world,.-he^ came to India in:the latter: part of his life and 
settled: at Eahore. From’ the inscription; attached to his shrine 
at Lahore; We come to know definitely that he died in the year 
465. A: H. (1072 A.D.) His shrine is ‘still a famous place of 
pilgrimage to the thousands of visitors hailing: from the different 
distant places of Northern India.* 
(f) Nuru-’d-Din: This saint is generally known as Nur 
'Satügar. He belonged to the lsm&“Hií:séct ofthe 
(f) iMusalmans, and was sent from Alamut in Persia, 
Nuüro-d-Din. . to Gujrat during the reign of Siddha R&j (A. D. 
(1094-1143 A.D): 1094-1143). It is said that he was a great missionary 
of-wonderful divine power who converted the 
Kaubis, Kharwas and Koris, all of whom belonged to the low-caste 
Hindus. The Must. community of the- Ehojahs regard him as. 
their first missionary.” E 
(g) Baba Adam Shahid: Many versions of a single story, 
relating the activities of this warrior-saint, are still 
<o ® current in East Bengal. He- came to Bengal during 
Baba. Adam- the reign of Raja Ballšla Sena, with whom he 
(d. 1419 A. D,?) fought for the cause of Islam and courted martyr- 
dom probably in 1119 A.D., the year of the 
death of Raja Ball@la Sena He lies buried in a sepulchre of 
architectural beauty, situated in the village of *Abdulláhpur in 
Bikrampur, Dacca. We shall elaborately discuss the life and 
activity of this saint afterwards. 
e Muhammad “Ali :— This saint landed on the shore of 
Gujarat in the beginning of the twelfth century 
(b) ' A.D. He is generally given the credit of being 
Muhammad “Ali. the first missionary to one section of the Khojas. 
(d. 1137 A.D.) ‘He died in the year 1137 A. D. and his tomb at 
Cambay is regarded as a holy place! 


1. Koghfe- Mah, tran, R.A. Nicholson, London, 1911, introduction ; Ency.Is, 
p.927 ; Bharatiya Madhya Yuge Sadhanar Dhara, Calcutta University, p. 9. 
Preaching of Islam, p. 275 ; Indian Islam, p. 43. 

Contributions to the Geography & History of Bengal Blochman, pp.. 
76-77 ; R. D. Benerjee Bangalar ltihüs, Vol 1, 2d edi, pp. 320-323, 

4. Indiam Islam, p. 98. 
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These are the few historical: personages. who figure prominently 
in the early history of Suftism in. India. . There are many other 
persons, claiming to belong to this period;: o£ whom we. either 
know very, little or hear of only myths . ang- legends of. „absurd 
-and ` quite: incredible nature. . The short;.accounts:,of the lives of 
Baints, given above, will show that these. missionary-saints. did. not 
come to a single tract or proyince of. India in quick. succession. 
This vast continent of India, extending from Lahore on the north 
to Trichinopoly on the South, from Gujarat on the west to 
Bengal on. the east, was, as if chosen to be a field of their 
activities. In comparison with the vastness of the country, the 
inspiration, claimed to be divine but drawn from within, was but 
simply inadequate, and the numerical strenght of these preachers 
was but very negligible. Religious intolerance and persecution 

were not unheard of things in those ancient days, 
Probable causes ^'^ when the local Kings (of course there had been 


Of failure of: ^.^ some honourable exceptions) often tried to extirpate 
early missionary the foreign missionaries from their kingdoms. It 
propaganda, is not unlikely that the activities of some were 


cut shórt by matyrdom at the hands of kings or 

people who did not like their preaching and their. ways. These 

were the probable causes, largely contributing to athe failure of 
the missions of the early Sufis of India: : 

But, one thing they achieved and that is the preparation 

of a suitable field of work for the generations to come. On the 

foundation laid down by thier piety, zeal, and selfsacrifice, the 

succeeding generations of Sufis could easily build 


Their failure up a lofty but beautiful fabric with the materials of 
proved as a India as well as of Persia. These first missionaries 
success. ` awoke the consciousness of the Indians to the 


advent of a new light and that was Islam. This 
produced a good result for the future propaganda so that when 
in the latter part of the twelfth century, the Sufis began to 
come to India in an unbroken chain of succession, they were 
often welcomed and accepted as men of good life who had a 
massage. to give. In this way, the early Stfis laid a good 
foundation of success by their failures. 
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Bertod "ef Establishment (1150:1400 A: D) : E ga 

JU" Weal and continuous Sufi activities ‘in India begin from 
the Closing years of the twelfth and beginning of :the thirteenth 
centuries. Henceforward Sufis of outstaziding: personality began. 
tó come to india one after another in quick succession. They 
worked vigorously and their work was not in vain. People did 
no moré tum their backs to them. Hearty responses from all 
quartets’ of India - came forth and the Sufis soon found them- 
selves: “amidst large number: of disciples. Within a few centuries 
hey, their’ ‘disciples, the disciples of their disciples, were able to 
r: capture the imagination of large masses of people who voluntarily 
Eseia, the new faith and‘ propagated: the new ideas. In this 
way, through the agency of both Indian and extra-Indian Suffs, 
Suftism was established in this country on a firm footing. 


A. The Chishtis ;— During the close of the early period, 

‘the first Sufi, known by his association with one 

The Ghishtis. -of his disciples of far wider fame, was perhaps 

s Shaykh Husayn of Zanj&n, a city near Azarbijün. 

"We know nothihg about this SUf1 save that he settled at Lahore 

where he died and was intered and that KhwBjah Mu'1nu-'d-Din 

Chishtl was under his instruction for sometime -at Labore. 
Probably this early saint died befare 1200 A.D. 


The next and most prominent Sufi to name, was Khwajah 
Mu'in-ud.DÍn Chishti. His name is still a household word to: 
almost all of the Muslims of India. He not only left behind 
him an immortal name, but also a long-line of spiritual succe- 
ssors, almost equally celebrated, enthusiastic and active, He was 
born in Sistan, a southern district of Afghanistan i in the year 1142 
A.D., and. became an orphan on the death of his father at the age 
of fifteen. , In. a village called Harun in Nishapur, near Mashhad, 
he Jived a long life of austerity and self-m ortification under the- 
instruction pf Khwajah Uthman Chisht1 (d. 1220 A. D.) from 


1. Ain-i- Akbari, Vol YI, trans, H, S. Jarrett, Calcutta, 1894, p. 362. 
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whom bg witimately inherited spiritual successorship. In course 
of bis long travel through Persia, ‘Iraq, Mecca, and Medina, he 
met with many eminent Stfis of his time, vis, ‘Abdu-7l-Qadir 
Jin: (1078-1166 A.D. ), Khwajah Qutbu-’d-Din Bakbtiyar Kak: 
(1142-1236 A. D.) and many nen from whom, ati is said, he 
derived spiritual -benefit. 

The cause of his arrival in India is accounted for in a 
miraculous way. It is said that when he was at Medina as a 
pilgrim to the Prophet's sepulchre, he was invisibly ordered by 
the Prophet to repair to India, the home of the heathen, and 
preach the religion of Islam inand around the locality of Ajmir. 
Whatever might have been the cause of his arrival in India, 
there is no doubt that a voice from within inspired and prom- 
pted him to undertake the task of preaching Islam. ‘With this 
self-imposed duty in view, only a few months .before. the last 
invasion ef India by Sultan .Shihabu-’d-Din: ‘Muhammad Ghuri 
(1189-1205 A. D. ), he entered India at the beginning of the year 

1193 A.D., reached Lahore where he lived for two months in the 
Shrine of Dats Ganj Bakhsh and then sfter a few halts at 
several places arrived at Delhi whence he reached Ajmir in the 
last part of the same year (ie. 1193 A. D.).! 


When he reached Ajmir in 1193 A.D., his proselytising 
activities became very conspicuous within a few days of his 
arrival. Many people were attracted to him by his miraculous 


1. As regards the date of Khwajah Mu‘inu-‘d-Din Chishti’s arrival at 
Ajmir, there sre many discrepancies. But in all hagiologies, it has been 
unanimously admitted that from Delhi he came to Ajmir at a time 
when Rijn Prithviraj was reigning there and that following his arrival 
the fall of the Rajg occurred. In almost all of the Urdu memoirs cf 
Khwajah Mu‘inu-d-Din Chighti with which we have come across, the 

--aate of his arrival at Aimir has been fixed at S61 A.H. correspon- 
ding to 1165 A.D. In Firishtah (Chap. XIU) too, the date ts 561 
A. H., but in Ain ( p. 362), it is 589 A. H.,—1193 A, D. Any way we 
do not see- how the date 1165 A.D. can be reconciled with the 
historical date of the last invasion of India ( 1193 A. D. ) by Muhammad 
Gburi. Hence we accept the date of Ain here. 

2— 
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deeds and consequently he came in‘ collision. with: REJA“ Prithvi- 
raj, the then King. of ` Ajmir, and with many Hindu Yogis or 
Sainis"-whoi he is said to‘ have’ vanquished by his superior 
miraculous power. As a result of his collision with Prithviraj, 
he, it is said, prophesied that the King would soon be defeated 
and killed by the Muslims. If he really ‘prophesied thus, truly 
his prophesy: ::was: fulfilled : a few months after the arrival of 
the saint at Ajmir, Sultan Muhammad Ghuri invaded India for 
the last time and defeated, captured and killed Raja Prithviraüj 
during: the close of the year, 1193 A. D., on the memorable 
battlefield of Tarain or Tirauri where all powerful princes of 
Northern India assembled under the banner of the latter to give 
battle to the Muslim invader. It is a well-known fact that on 
this historic battlefield the Turks broke the back of Hindu’ power 
in Northern India. If for this reason only, we give so much 
historical importance to the battle, we do not know, why we 
should not attach the same, nay even more historical importance 
to. the arrival of Khwajah Mu‘tnu-’d-Din Chishti, at Ajmir ; for, 
with the preaching of Islam a new social and cultural order 
began iñ India; 

No matter, whether as a result of the saint’s prophesy or 
of some accidents, the fall of the Raja was hastened; but it 
seems to be a historical fact that the saint’s arrival at Ajmir was 
followed by the Raja's fall. As if, tbe saint heralded the news 
of the decline of Hindu power and the rise of that of the 
Muslims in India. To speak the truth, he was the man who first 
planted the true seed of Islam in Indian soil and introduced a 
new set of. Isl@mic ideas and thought, hitherto unknown to the 
Indians. He was.a great poet too, and composed a large number 
of Ghazals in Persian, which are still available in the book- 
market of India in the form of Diwan or anthology. This great 
poet-saint died on the 18th March, 1236 A.D. in Ajmir. 

Khwajah Mu'mu-'d-Din Chishti was a great Sufi, a great 
preacher and great saint of uncommon piety. He was an eminent 
organizer too. He organized an efficient group of Stfis,—both 
Indian and foreign and with their help he started a regular Islam 
mission which survived him and worked for centuries, The Sufis 
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belonging to.his order are generally known as the Chishtis.and 
many of them were active propagandists,: good preachers, and men 
of reputed miraculous powers ( Kar@m@t). Isl&mic thought. and 
mystic philosophy was brought home to the -people® of..India by 
them: Within the span of only a few:years; their.zealous and ever- 
increasing activities were felt from one corner of India to the: other; 

EKhwüjah Qutbu-d-Din Bakhtiysr.: kaki (1142-1236. A.Di yof 
Uch, near Baghdad, was. the principal “Khalifah” or: spiritual 
vicegerent of Khwajah Mu‘inu-’d-Din Chishti. Like his: master, 
he was also a great poet, and a big anthology of his poems is 
still available in the book-market of Delhi. He settted in Delhi 
the capital city of India, whence he exerted a great influence 
over the whole of Northern India. Leaving aside the question 
of western part of Northern India, where hundreds of Mu‘inu- 
d-Din's spiritual successors worked for him, the eastern provinces 
such as Bihar and Bengal also, were brought under their influ- 
ence. Shh 'Abdullih Kirman: of Birbhum, Bengal, was the first 
Chisbt! saint who worked in Bengal for his master Khwajah 
Mu‘inu-’d-Din in the beginning of the thirteenth Century A.D. 
He was a great saint who organized a new group in his own name and 
his activities were chiefly confined to west Bengal and Bihar. 

Of Khwajah Mu'inu 'd-Din Chishti’s spiritual successors, 
the name of Bakhtiyar Kaki has just now been mentioned 
above. Among Kaki's spiritual successors, the name of Baba 
Faridu-d-Din.  Shakrganj should be mentioned first. He was born 
in a village called Khutwal, near Multšn at Pakpattan, in the 
Punjab. He died on Monday, the 15th September, 1269 A. D.* 
and was a great Sufi, preacher and traveller. So far as our 
present information goes, he was the first Chishtt Sufi who 
visited the Deccan and converted a..considerable number of 
Hindus to the Muslim faith. These converts are known as the 
Dudekulas of Southern India.” Everywhere in Bengal a tradition 
of Baba Farid's arrival in the country is still current and a 


1. Tadhkirah-i-Awliya-i-Hind (Urdu) Mirza Muhammad Akhtar. part 1, p. 103. 
2, Ain-i-Akbari, Vol. III, pp. 363-64, 
3. Preaching oj isiam, p.267; Indian Islam, pp. 47, 48, 
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close examination of -this tradition, as it- is preserved by: the 
people of different localities convinces us. to believe that he came 
to Bengal at least once. 

. Baba Farid was succeeded by“ two of the most famous: 
saints of India, and they were ‘Alau’d-Din “All Ahmad Sabir of 
Piran-i-Kiliyar (1196-1291) near Rurki, and Nis&mu'-d-D!n 
Awliya of Delhi ( 1236-1325). These two saints weré as active 
as their master and both of them formed two distinct orders of! 
their followers, known after their own names. Two of the disciples 
of Nizümu-'d-Din Awliy& were successively sent to Dewgir!, 
Deccan,. and they were Mir Hasan 'Alüyi of Sanjir (d. 1335 A.D. ) 
and. Shaykh Burhaünu-'d-Din Gharib (d. 1339 A.D.) Both of 
them died: and were buried in Dewgirt.. His another disciple 
Akhi Sir&ju-d-Dtn (d. 1357 A.D.) was sentito Bengal and froar 
him a long line of spiritual successors proceeded. 


B. The Suhrawardis: . Another man, a contemporary of 
Khwajah Mu'inu-d-Dtin Chishti, exerted a tremendous influence 
in India during the period of establishment. He was Shaykh 
Shihabu-'d-Din Suhraward1 of Baghdad (1147-1234 A. D. ). He 
was a great saint of wide renown, whom the people of Baghdad, 
Persia, ‘Iraq, Samarqand, Bukhara and Agh4nist&n used to visit 
for spiritual training. He never came to India; but India owes 
so much to him for Sufiism that his revéréd name can not 
be omitted here. Many of his disciples and successors were 

famous saints of India. Like his illustrious contem- 

The porary Mu'inu-'d-Din, he left behind him a long line 

Suhrawardis of successors who covered the whole of Northern 

° India within a few centuries. One of his Northern 

Indian disciples, named Shaykh Jal#lu-’d-Din Tabrizi* reached Bengal 

before 1200 A. D., when Raje Laksmana Seba the last Hindu King 
of Bengal, was reigning. He was born of a very poor Muslim 
family of Etawa ( Attava ) inthe United Provinces (now known as 

Uttar Prades) of India and after twelve years of study in different 

branches of learning, he was compelled to leave his native place and 


1. Vide chapter oh Bengali Sufis—Varendra cedtre, 
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roam over a vast tract of land. ` ` Im. the course of his wandbritigs, 
he átqdired, by dint of’ his Tong service, the merit’ of’ spiritual 
suécession from Shaykh ‘Shihabu:’d-Din Subraward?:: He at fast 
seftled in“ Bengal and converted’ many people ` “to Ham faith. 
He’ died’ in Pandua in the district of Maldati,” "Bengal in the 
yeat 1225 A. D. 


Qadı Hamidu-'d-Din of Nagar, another great saint ‘of India: 
was born in Bukhara and came to Delhi with his-father during 
the reign of Mu'izzu-'d-Din Sh&m. He served for three years 
as Qadi at Nagur; but at last he resigned the service, went 
to Baghdad and became the disciple of Shaykh Shiliübu-'d-Din 
Suhrawardi. From Baghdüd he returned to India and settled in 
the capital city of Delhi whence he tried to exert his aga 
all around. He died on Sunday, the 9th November, 1246, 
Delhi and’ was buried there. One of Naguri's disciples, Si 
Ahmad by mike, attained a high celebrity and his field of 
activity was at Badüyun where he died and was buried.? 


Among the Indian spiritual successors of Shaykh Shihübu- 
d-Din Suhraward!, Baha’u-’d-Din Dhakriya of Multün (1169-1266 
A. D.) was the most celebrated and most active. He followed the 
tradition of his master like a devoted anda loyal lieutenant. It 
was through his activities, the specific theosophical creed of the 
Subrawardis was established’ in India. He gathered around him 
a large band of followers, many of whom attained India-wide 
fame. Among these the name of Sayyad Jalalu-’d-Din Surkhpush 
of Bukhara (1191-1291 A.D.) requires ‘special mention here: He 
belonged: to the celebrated Sayyad family of Bukhara, which gave 
birth to a good number of famous saints having an intimaté 
connection with India. Hé came to India and settled at Uch 
(now in Bhowalpur ) where He died in the year 1291 A.D. 
Surkppush was spiritually succeeded by his grandson Sayyad Jalal- 
bin-Abmad Kabir, generally known as Makhdum Jahaniyan (Lord 


1. Aln-l- Akbar, Vol YE pi 367; Tadhkirah, part'l, p. 47: 
2. Ibid, p. 369. 
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of..Mankind ).( 1307-1383 A.D ). He was a great traveller, who. 
visited ‘all parts of the Muslim world and preached Islüm every- 
where, . A large number of Hindus of. Bengal and Sind were con- 
verted to Islam by him. He died on the 2nd February, 1383 
A.D. at Uch and was buried there! One grandson of Makhdüm 
Jahüniysn, named Sayyad Muhammad Sh&h “Alam (d. 1475 A.D.) 
was no less famous than any of his ancestors. “He played an 
important part in the political and religious life of his time ; his 
tomb is at Rasulabad near Ahmadabad. s ` 


C. The Junaydis : So far as our knowledge goes, the 

The Junaydis were, the earlist Sufis, of whom we know 
Junaydis. something. Although they. had a. very early history to 
discover a link of their Indian successors, - Hujwiri was the ear- 
liest of the Junaydis, of whom we have already said something 
in connection with the earliest SüfIs of India. Hujwiri, better 
known as Data Ganj Bakhsh, wasa native of Ghazna in Afgha- 
nistán. He settled at Lahore where his tomb is still visited by 
a. large. number of pilgrims every year. He was spiritually connec- 
ted. with Junayd of Baghdad (4.910 A.D.), the founder of the 
Junaydi order of darvishes? In his: famous book on Sufiism, 
^ gujwiri "himself admits that he was the disciple of one Abu-l-Fadl 
Muhammad bin al-Hasan al-Khuttali who held the doctrine of 
Junayd in Suftism.4 Who spiritually succeeded Hujwir! in India, 
we do not know. Perhaps, he had none to succeed him here.. 
In case there was a succession, there is no doubt that the link 
was broken, by a long gap of nearly two hundred years, which 
was not :filled:up. until after the advent of the Suhrawardis to 
India. - s 

During the first half of the ka ah century, ,we hear 
of the career of a prominent Sufi, called Baba, E Maghribi. 
; Gidea: Vol, HI, p. 369; Tadhkirah, pert IH pp. 147-150. 
. Encyclopaedia of Islam, part li, p.488 ; indian Islam, p. 123. 


- Kashfu-’!-Mah jab, Preface, pp. I, XVII and foot note p. XVII. 
. Ibid. p. loo. 
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Who belonged to this order of Sufts. Born in Delhi, he came 
in contact with many emineñt` Sufts of his time and chose 
Khattu' asa place of his activity and permanent. residence. Hence- 
forward, Khattu became the centre of considerable interest to all 
belonging to this order of Sufis. He flourished during the reign 
of Sultan Mubammad Tug £hlaq (1325-51 A.D. )2 

The work began by Babi Ishaq was —— heri 
on by one, of his spiritual successors, named Shaykh Nasiru-’d- 
Din Ahmad. of Khattu. He was born in Delhiin the year 1336 
A.D., of a. noble:family of that city. This man directed his 
missionary campaign to Gurjrat where he reached during the 
reign of Sultan Ahmad (1411-1443 ). He was successful in his 
mission and many people received him with honour and respect. 
He died and was buried at Sarkhech near Ahmadabad.* 


One of the Sufis belonging to this order, was Shaykh 
Bahs'u-'d-Din Junaydi. He worked in Sirhind and died there 
in the year 1515 A,D. It is said that he liked perfumes of any 
kind. Unfortunately, we have not yet met with any further 
account of activities of the Sufis of this order. Only one or 
two stray names are found here and there, which require no 
special mention. Probably, this order produced no other promi- 
nent Sufis in India in the succeeding ages. 


D. The Shattür!s : During the last half of the fourteenth 
century another. man introduced a new order of the darvishes 
to India. This man was ‘Abdull&h Shatt&@r1 who died in Malwa 
in the year 1406 A.D.* Just like his eminent predecessors, ‘Abdullah 
might have been spiritually succeeded by a long chain of succes- 
Sors, but unfortunately no such record is t present available. 
When he entered India, other orders of darvishes were very active. 
* Abdullah brought with him. a new set of ideas and somewhat 


1. Ain-i-Akbari Vol l, p. 371. 
2. Ibid, pp. 352, 371. 

3. Tadhkirah, part TIL. p. 18. 
4. Indian Islam, p. 123. 
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fresh system of Sufi thought which had very little similarity 
with, those of other orders of darvishes.* Indians .could not, in 
i all probability, accept him very warmly for the 
_ The .., reasons of novelties introduced by him. However, 
Shattaris. f his struggle for the establishment of this new order 
E in India, was not in vain. Though we do not 
know the extent of his success in India, we are more than 
sure that ‘Abdullah left behind ‘him a long line of spiritual 
successors who took up the unfinished work, already begun by 
their master. Among his successors, many saints were.of out- 
-standing personality and India-wide fame : Muhammad Ghawth, 
ahe spiritual instructor of emperor Humayun, was a great saint 
of his time who died in A.D: 1562 at Gwalior? Bah&'u-'d-Din 
of Jaunpur and his spiritual successor Mir:Sayyad ‘Ali Qaswwüm 
(d. 1499 A.D.) of the same place were Shattari Sufis of wide 
repute.? Shah Pir, who died in the year 1632 A.D., and was 
interred at Meerut, was another -great Sbhattür! saint in whose 
memory the empress Nur Jahan built a magnificent. tomb.* 


E. The Q&diris : One of the living and most prominent 
Sufi orders of the Muslim world was introduced to India by 
*Abdu-'l-Karim ibn Ibrahim al-Jili in the year 1388 A.D. This 
order was the order of the Qüdiris. ‘Abdu-’]-Karim was born 
in A.D. 1365, in Jilan or Gil&n, a province south of the Caspian 
Sea, where 'Abdu-'l-Qàdir, the accredited founder of the famous 

Qadiri order, was born exactly two hundred years 

The before the birth of -*Abdu-'io-Karim. He was a 
Qadiris. great Sufi poet and a learned theosophical author 
: "whose "Insanu-'l-Kamil" or the “Perfect Man” and 
“Nawadiru-’l-‘Avniyyah” or tbe “Rarity of Vision” still testify 


1, For the detailed study of the thought and ideas of the Shattzris vide 
Irshüdatul “Arifin, translated by Kheja Khan ; vide article on "Shattzriyz" 
in the Eocyclepaedia of Islam. 

. Murntabhabu-t-Tawaribh, Elliot and Dowson, Vol UI, pp. 4-6. 

Ain-i-Akbari, Vol II, p. 373. 

Encyclopaedia of Religion and Ethics, Vol XI, pp. 68-73. 
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to his wonderfur ability as an independent Sufi thinker. “He men- 
tions that in A.H. 790 corresponding to: A.D., 1388 he was in 
India at a place named Kushi where he':conversed with a man 
under sentence of death for the murder of three- notables! ' For 
how many years, he had been in India,—we do not know. Pro- 
bably just after his Indian tour, he settled “at Zabidan in Yemen 
with his Shaykh, Sharafu-’d-Din Ism@‘il-ibn-Ibrahim  al-Jabarti. 
The earliest date referring to his stay at Zabidan is A. H. 796— 
A.D. 1393-4, and the latest A. H. 805 A.D. 1402-3'. From this, 
we can surmise that the period of his stay in India might have 
covered six to fifteen years. He died at Zabidan sometime bet- 
ween A.D. 1406-1417. 


The next Qädiri saint who visited India, was one of the 
descendants of the illustrious founder of . this order. His name 
was Shah Sayyad Nilmatulláb. Though he: was a Sufi of no 
mean order, it seems that, he could. not popularise his order in 
India. Probably without any active spiritual successor, he died 
in the year 1430 A.D.* 


The work, which he could not finish, was ably performed 
by another man of hisown illustrious family and he was Sayyad 
Muhammad Ghawth of Jilin or Gilün. This great saint and 
propagandist came to India in the year 1482 A.D. and soon took 
up the work of his predecessors in his hand. He succeeded in 
his mission, died. in the year 1517 at Uch where he permanently 
settled and left behind him a long chain of spiritual successors, 
many of whom were famous and capable men. As for example 
we may cite the name of Shaykh Mir Muhammad, generally 
known as Miyan Mir (d. 1635 A. D. ), the religious and spiritual 
guide of prince Dara Shiküh, brother of Aurangzib.* 


1, Studies in Islamic Mysticism by R.A, Nicholson p.81 ; foot note No. 2 
p.81 ; appendix I. p. 143. 

2. Tadhkirah part III. p. 17, 

3. Tadhkhah, part VE, p. 18 ; Majma'u-l-Bahrayn, (tran. and pub. by the 
Asiatic Society of Bengal, Calcutta, 1929 ), introduction. 
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~:~. Fs- The .Mad&ris or the ‘Uwaysis : This order : Was first 
^ introduced. into India by Badi*u-'d-DIn entitled Sh&h-i-Mad&r. So 
long, scholars bad been entertaining doubt about the historicity 
ef “this: renowned saint. Although the saint played a very con- 
i spicuous part in the development of Sufrism in India 
The Madaris aod though the historic relics and traces were not 
wanting in many places of Northern India, yet he 
was considered as a mythical person to whom the ignorant 
people of the whole of Gangetic plain were fabulously attached 
due to. gross superstition. We hope, these doubts will now be 
dispelled by the. following account of Badru-'d-Din taken from 
**Mirat-i-Madar?" written in the year 1653 A. D. and preserved 
in manuscript form in the Buhar Library, sss 


Badi'u-d-Din was the son of one Abu IsbEq of P 
descendant of the ancient Israelites. At one of the auspicious 
dawns of 1315 A.D. ( A.H. 715 ), he was born amidst the halo of 
heavenly light which brilliantly illuminated his father's house in 
Syria. His real name was Badr'u-d-Din, but as he was the 
most illustrious saint of his time, he was ealled the "Sh&h-i- 
Madür' or *Qutbu--Madar" both the titles meaning ‘‘Axis 
of Saints.* He received a good education in his early days. 
He mastered the Quran, the Old and New Testaments, the 
Psalms of David and other theological lores before he passed 
his teens.! 

Shaáh-i-Madar belonged to the Uwysi order of darvishes. 
The reputed founder of this order was the famous saint Uwys 
Qarani, a younger contemporary of the Prophet. The chief 
characteristic’ of this order is the non-admissibility of Pir as a 
guide to the Boal of union with God. ` sss. 


ka marana 


The exact date of the advent of Shw&h-i-Mada@r to India is 
not known. From "Lataif-i-Aghrafi" of the famous Indian Saint 
Mir Ashraf Jahangir Simnan! (d. 1405 A.D. ) we come to know 


1. MS. Merüt-i-Madàri, Buhar Library, Calcutta, pp. 8-23. 
2. MS, Mirüt-i-Madari, p. 40-43. 
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that Mir Ashraf was a companion. of Badl'u-d-Din in ‘one of 
his tours to the holy city of Mecca. On his arrival at Mecca 
Mir Ashraf parted with his companion who started for India.' 
When BadYu-'d-Din reached India, Emperor Firüz Sh*h Tughlaq 
(1351-88 A.D.) was reigning at Delhi? From this, it is clear 
that he came to India in a certain year between 1351 and 1388 
A.D. On his arrival at India, he first visited Gujrat and then 
Ajmir! where he visited the tomb of Khw£jah Mu‘in-‘d-Din 
Chishtt from whom he received invisibly the permission to leave 
the place for Kanuj On his way to Kanuj he lived for 
sometime at Kalpi, where he was received with great honour 
by the deputy of Sult&n Firuz Sh&h Tughlaq.5 Then he visited 
Kanuj, Lucknow, Kantur and Jaunpur When he reached the 
neighbourhood of Jaunpur, Sult@n Ibrahim Shüh Sharq! ( 1400- 
1440 A. D. ), his Qadi and all the people of the town came out 
in procession to give a hearty reception to the great saint. He 
stayed at Jaunpur for a few years and preached his new creed 
among the people who became his disciples in large numbers. 
From Jaunpur, Badi‘u’-Din ShAüb-i-Mad&r repaired to Makanpur, 
near the city of Cawnpore in Oudh where he settled permanently 
and died there on Thursday, 18th Jumadi I, A. H. 840 corres- 
ponding to 1436 A.D., at the age of 125 yeares.’ 


During his long tour from one end of the country to the 
other, he made many converts to Islam and many disciples to take 
up the task, he had already begun. We do not take any notice of 
the incredible accounts of thousands of miracles which are said to 
have been wrought by this great saint. These stories only testify to 
the veneration in which he is held by the people in general. 


1. Ibid., p. 40 ; Tadhkirah, part I, p. 147. 
2. MS. Mirat-i-Madari,, p. 64, 

3, Ibid. pp. 55-56. 

4. Ibd., p. 57. 

5, Ibid., p. 64. 

6, Ibid., pp. 68, III, 114, 117. 

7. Ibid, p. 141. 
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"c. ,:Shüh-i-Müdür: was" succeeded by. many eminent Safis of 
India, among whom ‘Abdu-‘l-Quddus of Ganguh (d. 1543 A.D.) 
was very famous. Emperor HumityUn visited him for the decision 
of some controversial points on a religious matter." 


f 


One of the Bengali disciples of Shah-i-Madür was Sh&h 
Allah who was perhaps the first Madari deputy in Bengal. He 
was stationed at Gour in the district of Maldah.? in 


G. The Naqsbbandis : In the last part of the fifteenth 
century, another. new darvish order, called the Naqshbandi, was 
introduced into “India by Khwsjah Baqi Billa Billah ( d. 1603 A. D. ). 
The founder of this order was Baha’ u-d-Din.. .Naqshband or the 

Painter. He was a native of Turkistan, died in the 
The year 1398 A.D. and was buried in Bukh&ra. Khwitjah 
Nagshbandis Baqi Billah, who first brought the teachings of 
the Naqshbandis to India, was born in Delhi but 
educated and brought up in Kabul and Samarqand where he 
came in contact with the Naqshbandi School of thought and 
admitted himself to that school. Being imbued with the teachings 
of that school of Sufi thought, he returned to India and preached 
his new ideas to this country. But he was not very successful 
in his mission. He settled in Delhi and died there in the year 
1603 A. D.* 

“This order does not seem to have been as much favoured 
with success as the earlier orders. Perhaps this is due to the 
fact of its late entry on the scene, as it came to India about 
four centuries after Khwsjah Mu‘inu-‘d-Din Chisht! made his 
appearance with his order, which has the largest following of 
all the fraternities. However, in recent times there has been a 
Naqshband! revival in the Punjab and Kashmir. It is specially 
favoured by the educated.” 


Ain-i-Akbari, Vol. Ut, p. 374. 

MS, Mirat-i-Madari, p. 136. 

Tadhkirah, part HI, p. 90-92 ; Indian Islam, p. 124. 
. Indian Islam, pp. 124-125, 
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From the above accounts where we have tried. to trace the 
history:;of Sufi: movement in: India, it will be seen that this 
movement offIslamic theosophic thought was.-firmly established 
on the Indian soil. in- the-course of three centuries, viz. twelfth, 
thirteeth arid fourteenth. It is really amazing to note thatin the 
course of these three centuries, every nook and cornet:of India 


resounded with the Stfiistic echoes, produced by the Indians. 


Period of Fusion (1350. A. D. downward) : 


‘By the middle of the fourteenth century, spread of Sufiism 
in India was somewhat complete. This certainly does not mean 
that it did not expand after that period ; but it took a different 
colour and adopted somewhat new course. It is certain that 
it did not cut off all its connections with the past, but it modified 
itself with so many accretions. that it, in- many cases, became 
quite amazingly néw. We shall, afterwards, try to trace the 
course, it adopted, and point o out some of its prominent colours, 
it had assumed. 


In the history of Indian thought, the fifteenth and sixteenth 
centuries may be characterised as the time, when two different 
sets of ideas and separate systems of thought—Indian as well as 

Islamic—were fused into one. The tendency to this 


Probable fusion was visible from an early date. From the 
early date middle of the fourteenth century signs were not 
of fusion, wanting which prognosticated an age of complete 


fusion within a very short time. It was however 
not completed until after the completion of the sixteenth 
century A. D. 


India's capacity for absorption is ever wonderful : from the 
very beginning of her historical period up to the advent of the 
Muslims, she had been absorbing many nations, such as the 
Persians, the Sakas, the Huns, the Greeks and others, who had 
Set foot on her soil. When the Turks inspired with 2 new 
faith came to India together with their Islümic civilisation and 
culture, India's unique capacity for absorption, though inactive 


- 
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for ^sóietime? Was not ‘deadened. by the. introductionrof IslKm 
ehir 2298. Go intó this land of ‘the ‘Aryan: Hindus. One thing 
Sitength of^ “tis” wonderfully predominating in "IslKm and. that 
Isim bad ulti- is its strong: character—its 'strength: in “thought and 
mately tó give ideas, strength in ways and modes of life, strength 
way to India’s in art and architecture and above all strength in 
absorbing - the pure monotheistic belief" in God; -1t was this 
capacity. strength which made Islam a religion of millions of 

humanity, including different races and colours, within 
a vely ‘short span of time. When in the -beginning of the eleventh 
Gentiiry’ A.D.” thé’ Muslims entered. India, they undoubtedly 
possessed icc of this strength which temporarily repressed the 
heart of India, that is her inherent capacity for absorption; ^: But 
within a short time, after one or two centuries, ‘India awoke from 
her temporary torpor and went on  exerting her absorptive 
influence as vigorously as before. At fitrst Islam, however, in its 
own hauteur refused to be and could not be absorbed, but later 
on an unconscious compromise came in. It is a fact that Islim 
could not infuse the same strength into the Indian Muslims 
as it did in the case of the Arabs. Physical features and climatic 
conditions of this vast country, as well asthe natural philosophic 
bent and the peculiar trend of Indian mind were the chief causes 
which stood in the way of true IslKmic influence on India. Hence, 
in course of time, Islim in India began to lose its former 
strength and indentify herself in many respects with the culture, 
thoughts and ideas of this country. 


‘The closest spiritual bond of unity between India and Persia 

is another factor which led to the ultimate fusion of 

Another cause Islamic and Indian thought. When Islam, the 
of fusion. strong and austere religion of the Semites, extended 
itself towards the east, it first absorbed the Persian 

culture of the Aryans and thereby admitted silently a part of the 
Aryan culture within its fold. It was becoming the inheritor of 
the culture of the Greeks, another Aryan speaking race. When 
Islim entered India along with the advent of the sufis, it was 
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not:the pristine, strong and austere religion of the Semites. - Accre- 
tions of Persian and Greek elements had already softened.it to:a great 
extent and a healthy Aryan mind, brooding-doeply: over the Unseen, 
was manifestly -peeping: through, the -heart-of Islam, ‘This is one 
of the reasons, why Isl&m..of the twelfth and. thintgenth < centuries 
did not feel- so uncongegial. and -unacceptable to the: new Indian 
atmosphere as it did three centuries before. India too found friends 
in her new-comers not so unfamiliar -and. alien as. before, and 
hence did not shun them as they did before. In this way, the minds 
of Indiá ànd Islam: camé closer and was attracted to each other, 
ultimately resulting E & fusion of the two. 


Who was the first man to declare bravely the message of 
this fusion ? This important question may be answered by the 
following words of Mr. J. N. Farquhar: “It. was through the 
teeotiagt of Sufís.that Islam found. entrance to Hindu hearts. 

E .* They «fraternized with Hindu ascetics and. gurus ; 
Kabir as the and ‘each learned to respect the others’ religious 
mouthpiece of faith and life. But not until the last quarter of 
fusion. the fifteenth century did the movement show any 
f notable force. Kabir was the man through whom 
the leading ideas were popularised. From this time the condemna- 
tion of idolatry and polytheism became freguent.”! j 


. ,In the history of fusion of Indian and Isláimc thought, 
Kabir's is. an outstanding | personality. His birth took place in 
a -the year 1398 A.D., and death in 1448 A.D. 
Kabir as the Within the limits of this short ‘period, the wonders, 
product of he wrought, were simply amazing to the whole of 
Indian and Islaz- India. The minds of Isl@m and India, which were 
mic influence. so Jong leaning towards each other, all at once 
found out a good meeting ground in Kabir. The 

new ideas, that had, so long, been working in the realm of Indian 


1. An Outline of the Religious Literature of India, by J. N, Farquhar. 
Oxford University Press, 1920 p. 284. 
2. Bharatiya Madhya Yuge Sadhanar Dhara, Calcutta University, p. 63. : 


d ‘+ SURHSM IN BENGAL 


thbught discovered a good miouthpiece in him Indian «Vedanta 
‘aiid ‘Iittinic’ Takai mingled idi“ bim in such a‘way that it some 
timès becomes sinipi” difficult to distinguish one from the other: 
His "latitudinari&à views that*tan “be gàthéred from His poems! 
and: ‘sayings, “clearly show that he belonged neither tó«the- "Muslims, 
for to the Hindus,—rather -he was the ‘6reation of the two. Such 
a man was he, with the birth of whoni<begdn a ‘new erajin ue 
history of movement of Indián onau: 
| Kabir was: born of a Malayan Weaver of Benares and 
fios his early years, he showed the tendency of a recluse and a 
thoughtful man. This ultimately led him to his becoming a mystic 
of immortal name. "Hówevet; he was for:sometimes under the ins- 
truction of R&mananda, a Hindu mystic of: the‘ Deccan'¢probable 
f date—1300-1470)3 and of Shaykh Tau! Suhraward!, 
Brief lifesketch a great Muslim saint of Suhraward1 order. None 
of Kabir from of these two saints and mystic of two opposite 
mainly Persian schools of thought, could satisfy his spiritual year- 
did Urdu sour ‘pings which were aspiring for something  newet 
cs, `-  ' and at the same time deeper. Neither the physical 
mortification, mental exclusiveness and subtle philo- 
sophy of the Hindu saint, nor thé severe austerity,‘ formal 
practices and mystic teachings ‘of á Muslim ascetic, could inspire 
him with the realisation of his new ideals. So he left both of 
them and found a third saint after his heart in the person of 
Shaykh BhikW Chisht! of Chishti order. From this Muslim saint 
he obtained the ever-covetted spiritual successorship ( Khirgah-i- 
Khilafat ) and within a short time founded a new order of saints, 
where he admitted. not only the Muslims but also many Hindus 
without being formally converted to Islám. His order i is, š as Paca 


1; Kabirs Poems by Tagore, 

2. A History of Persian Language and Picts at the Mughal ‘Court by 
Md. Abdul Ghani, part], pp. 121-7; An Outline of the Religious 
Literature of india by J.N. Farquhar, pp. 334-36; .Kabir's Poems 
Introduction. 

3. Bharatiya Madhya Yuge Sadhanar Dhara, Cal, Uni, p. 63. 
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kllown after His own name : It is called ‘Kabirpanthis:! Whatever 
might Have been the ‘case, the two different sets of mystics— 
Hindus and Muslims, “With ‘whoin Kabir came in ` close contaet, 


infused in ` him two separate nature: of: mystic Years kaws 
in Course "of time amalgamated into one.* 


. Kabir was but an janes, felt esae! in India. "Ding 
his life-time he was a great popular leader of thought, and even 
after his death, his influence did not wane. His message of 
indifference stowards the world and of latitudinarianism, worked 

- in the minds of the masses and from among them, 

Kabir as an there flourished men like Nanak ( 1469-1539) Dadu, 

influence Chaitanya ( 1484-1533 ) and many others of minor 

importance, who preached the message of Kabir. in 

one form or other. What a tremendous influence Kabir exerted 

on the: popular mind is now-difficult to ascertain, but the message 

Kabir. gave to the people of India, vibrated through many 

succeeding generations and centuries, Thisis why, the saints of 
Northern India used to say :- 


sfs mAy Graal, aca ANTAA | 
ane fm Tata asi atge i. 
Bhakti Drawida upaji, laye R&m@nand; 
Pragata Kiyo Kabirne saptadvipa naukhand.” 
Bhakti originated in the Dravidian country and R&mänanda 
brought it here ; 
Kabir preached it in the seven islands and 
nine countries. (i.e. world). 


The fusion of Indian and Islšmic thought, beginning from 
the rise of Kabir, was going on from centuries together. It is 


1. Note here the Indian word “Panthi” meaning “one belonging to path", 
Hence, the term "Kabirpanthi" means one who belongs to the path 
(ie. order) introduced by Kabir". Kabir was the first Indian sul; 
who employed the Indian word in the name of his own order. 

2. Tadhkirah, partil.,  pp.82-83; A History of Persian Language and 
Literature at the Mughal Court, part, I, pp. 121-127. 
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still — and. working, on in the minds Ç of, the people of India 
pad we:cannot.say when it will. be completed. But. so. far as. we 
- it: reached- its - zenith.. during . the., fifteenth and sixteenth 
SM of the Christian era. These. two. centuries witnessed 
the rise of a number of liberal men amongst the Hindus as well 
as Muslims, who tried their level best to complete the fusion. 
But they were only partially successful in the realisation: of their 
great dréam—the dream of formation of a compact Indian Nation, 
where 116 question of community, race, colour or religion would 
fise. Among the Hindus of India, we have mentioned above a 
few: celebrated ` names who took up this cause as a sacred duty 
: of their lives." Among the“ Muslims; the revered 
Akbar and names of Akbar (1556-1605 )-and that of his great 
Dara Shikth’s grandson Darn Shikith (d. 1659 ) are very conspi- 
‘dream of — cuous. How far these two prophets of Hindu- 
fusion, — Muslim fusion--a fusion in blood, thought, ideas 
i and culture,—fared in the realisation of their ideal, 
we need not discuss here, The attitude, they maintained, is the only 
thing that is to be noted here. Their attitude was not that of 
a Hindu or of a Muslim. It was an attitude that might be attributed 
to the product of the two. “Tawhid-i-[/ah?’ ‘or Divine monotheism. of 
Akbar might have many short comings asan independent religion, 
or it might have been a heretical doctrine as many of the 
learned ‘Ulam@ or doctors of Islam thought it to be so, but 
when we goto pass any remark on this creed, we, unfortunately 
do not look into the intention of the men who professed to be 
its founder, or to those who conceived this idea or nursed it at 
least for a- few years. Akbars pose asa founder of new religion, 
and his freinds Abü'[-Fadl and Faydi’s mental attitude were 
not for any temporal power of which they had enough. What 
they wanted was the realisation of a great dream of universality. 
The method of propagating their liberal ideas under the garb of 
religion, was perhaps an ill-conceived and hence a wrong one,—at 
least wrong in those days of middle ages. Had “they adopted 
any other suitable method, they might have fared better. With 
all their shortcomings and defects, their intention was good and 
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"What Dara Sut did"for the realisation of this great ideal ? 
He applied. himself heart and soul to the realisation. of.his life-long 
dream of Hindu-Muslim fusion. He was a great, prince... having. 
the bright .prospect of succeeding to the Mughal throne ; but politi- 
cal supremacy . over the country or the prospects . of temporal 
power and glory, could not detract him from the. path, he had been. 
following with all his earnestness. He did not try. to conquer a people 
with physical force like his ambitious and ‘orthodox brother 
Aurangzib; instead he worked hard for the cultural conquest of the 
people. This idea induced him to give up all his attempts at 
thé attainment of temporal power and to devote himself to the 
study of Hindu and Muslim religious books. He translated some 
fifty Upanishads into Persian. and .wrote many original. Persian 
works on Süfiism.or Tagawwuf. ( Majma*-intraduction ) However,. 
he paid very: dearly : “for; his liberal. views : - he was. executed by. 
his brother- Aurangzib in: the yeaf 1659 A.D. on.a flimsy: pretext 
of hatching: -up à plot against. the state. 


Period of Reformation (1550 A. D. downward) :- 

What was the result of the fusion of Indian and Islamic 
thought? As to the nature of this fusion, we do not like 
to pass any remarks. It may either be good or bad according 
to the taste of him who studies it sympathetically or unsympathe- 
tically : and who judges it from this or that point of view. What we 

like to -note here is ‘the result. The result, it 

The cause achieved, is undeniably, in the words of Dars 
of reform. Shikuh *'Majma-'ul-Bahrayn" or “The Mingling of 
the Two Seas". In the realm of thought, indeed the two 

seas mingled and consequently a mixture of the two seas' water 
was produced, out of which a spirit of mutual toleration grew 
up. Had it not been the the case, Abu-'I-Fadl could not write :- 


“Praise be to God that all men agreed in this, that there 
is no creed that may not in some one particular be error, nor 
yet any such that is entirely false, and therefore, that if any 
one, according to his conviction, speaks favourably regarding a 
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doctrine, Which. .seems at variance with his. own. faith, hig motiyes 
should. not, be misunderstood, nor should people rise.to decry- him. m 


A revolution in the realm of thought aiid a spirit of mutual 
toleration resulted soon in the imitation of each' one’s religious 
and social practices, thoughts and beliefs. m: ‘every department 
of life, a sort of newness appeared, which a section of Hindus 
and Muslims did not like. The dissatisfied sections of the two 
communities thought that every innovation in religion was bad. 
So, in order to ward these things off from the society, "people 
bestirred themselves. Soon, regular reformatory movements were 
. launched from both tlie sides. As we are not directly concerned 
with the reformation of the Hindus, we a not discuss it here. 


LED 


In the later part of the sicci T signs: of selain 
among the Muslims were visible: The idea that the. Muslims of 
India were, day by day, degrading themrelves by being Hinduised, 
was entertained. by a section of the Muslims who apprehended a 
great danger for their brethren, of being slowly merged among 
the Hindu population. This idea. was rapidly developing with the 
march of time ; it was enhanced by the liberal movement of 
Akbar and his learned followers. But there was none among the 
reactionaries so bold as to voice their feeling and shape their idea 
in words and deeds. At last in the person of Shaykh Abmad of 

Sirhind, the earnestly wished-for-Opportunity came. 


Birth of "His Tall name was Im£m Rabbani Mahbub-i- 
Mujaddid.i-Alfi. Subhaüni Shaykh Ahmad Farttqi. He is generally 
Thani and known by his title Mujaddid-i-Alf-i-Than! or the 
his reforms, . Reformer of the Second Millenium of the Hijera. 


This title is based on the foundation of a popular 
belief among the Muslims. It is said thát ‘there {i a tradition 
to the import that at the end of 'every millenium of Hijera, 
there will appear a reformer in the Muslim world, whose duty ‘is 
to: eradicate all sorts of false beliefs, wicked practices, various 
superstitions and. the. similar:.«accretions that a. religion may. 


1, Ain. Vol liL, p. 429. 
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acquire by virtue of its progress and expansion. Shaykh Ahmad 
of Sirhind claimed to bethat reformer in the second millenium 
of Hijera. He was born in Sirhind in the year 1563 A.D., 
and educated there in his early days. In course of time. he became 
an erudite scholar, possessed esoteric and exoteric knowledge im 
Islamic lore, such as theology, science, philosophy and: mysticism, 
and thereby played the part of a Doctor of Islam (Imam) enforcing his 
discretionary power on the masses in matters that concerned Shari‘at 
or Islfmic canonical law. There is no doubt that there was not 
a siügle learned scholarlike him in India in the sixteenth century 
A.D. His erudite work, **Maktübaát" or “Epistles” collected after 
his death by his followers, is the most shining example of his 
profound learning in one hand and of incessant propaganda work 
for reform on the other. 

From the very beginning of his career, Shaykh Ahmad 
assumed a reformatory attitude and his reformation was surely 
of a sweeping and drastic nature, which the people of other 

schools of thought could not bear the brunt of. The 
Nature of his field covered by his reformation was a fairly wide 
reformation. ` one. He not only directed his mighty pen and 

tongue against the alleged Hinduised beliefs and 
practices, prevalent among the Muslims of India, but also applied 
much of his energy to the reformation of the different Sufi 
orders and diverse Mulim sects, such as Shi‘ahs and Rüfidis. Hindus 
too could not escape him. His *Maktubat" or "Epistles" con- 
tains a few letters addressed to prominent Hindus of different 
localities, These letters clearly show, how Mujaddid-i-Alf-Than1 
tried to expound the falsity of the Hindu belief in gods and 
goddesses and the futility of subtle explanations that are generally 
given by the Hindus in support of their beliefs. He offered 
the message of unmixed monotheism to the Hindus and preached, 
explained and unfolded to them the beauty and teachings of Isl&m. 


His pose of a Stft-reformer, is interesting to know.! Tadhki- 
rat-i-Auliya-i-Hind gives it in the following figurative way :- 


1. Tadhkirah-i-Auliya-i-Hind part WI, p. 95, 
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“It is narrated that, one day Shaykh Ahmad, while sitting 
in a mosque, was surrounded by a group of followers and 
attentive to the act of imparting them instructions. At this time, 
Shah Sikandar of Kithal came and offered Shaykh Ahmad the 
cloak of Qädiri order ( Khirgah-i- Khilafat, when offered, it means 
spiritual successorship ). On this he ( i. e. Shaykh Ahmad) thought 
about his initiation into the Naqshbandi order. While he was 
thinking thus, he saw all of a sudden that there came ‘Abdu-’l- 
Qadir of Juan (1078-1166 ) Khwajah Bahau-'d-Din Naqshband 
( d. 1389 ), Khw&jah ‘Abdu-l-Bagi, Kbwajah Mu‘nu-’d-Din 
Chishti (1142-1236), Shaykh Shihabu-d-Din Suhrawardi (1147- 
1234), Shaykh Najmu-'d-Din Kubr& and Badi'u-d.Din Sh&h-i- 
Madar (1115-1436) and they all made him their spiritual successor". 
This narration which appears to be a statement of reverie, simply 
means that Shaykh Ahmad not only claimed to be a reformer 
in the religious and socialfield, but also in the field of theosophy 
or Tasawwuf as it was then prevalent in India. He chiefly 
belonged to thé. Naqshbandi school of mystic thought, but he 
reformed all schools including his own. Everyone going through 
his *Maktiübat" or ‘Epistles’ can easily imagine, how he grappled 
with the situation. 


However, as a result of his writing treatises on the falsity 
of Ràfidi and Shi‘ah creeds, a class of Muslims, particularly these 
two sects, grew infuriated with him. Shi‘ahs had a very strong 
hold on the Mughal emperor Jahangtr through his favourite 

consort Nür Jahan who was a Shi‘ah. They 
His imprison- instigated the Empress to take a drastic and imme- 
ment by diate step against the rising heretic Shayky Ahmad. 
Jahangir. The Emperor, under the instigation and influence 

of his royal consort, soon arrested the reformer: 
and passed orders to. throw him to prison for an indefinite period. 
of time. But Shaykh Ahmad neither changed his opinion, nor 
abandoned his convictions. He was even not inactive behind the 
prison bars where he preached the message of reform to all 
and sundry who came in contact with him. As a result of his 
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preaching, the prison-house soon changed into a reformatory plat- 
form and he succeeded in winning over a large number of prisoners 
to his side. 


After the imprisonment of Shaykh Ahmad, many changes 
took place within a short period of two years, at the end of 
which, Shaykh ‘Abdu-’l-Haqq Mahaddith of Delhi (d. 1641) 
succeeded in convincing the Emperor of the puritanic spirit of 
Shaykh Ahmad and of the good and beneficial result of his 

reform. On this, the Emperor gladly released Shaykh 
Release, Ahmad from his prison, showed respect and honour 

to him and allowed the prince Khurram (Shah 
Jahan ) to be initiated by him. After his release, Shaykh Ahmad 
worked very vigorously as there was no authority—religious or 
royal,—to oppose him. 


The activities of this celebrated savant, reformer and saint 
were felt far and wide. Many people from different parts of 
India were converted to Islam by him and accepted him as a 

“Mujaddid” or reformer. Mawlan® Shaykh’ Hamid 
His Bengali Danishmand Bangali of f Mangalkot, Burdwan, was his 
disciple. “deputy ‘who worked for his master in Bengal. The 

wellknown book Maktzbat of Shaykh Ahmad contains 
a few letters addressed to his Bengali disciple and savant. 


em Aene mos asset c7 i. 


Shaykh Ahmad died in the year 1624 A. D. On his death, 
the Indian Muslims lost a great reformer indeed. His tomb is in 
His death Sirhind where thousands of pilgrims from different 
1624 A.D. parts of Northern India, assemble every year. 


‘The movement started by Shaykh Ahmad, was of mainly 
Sunni. character in the sense that it tended more to Sunni creed 
“than others. Imam Abu Hanifah ( 699 A.D —767 A.D. ) one of the 
founders of the Sunni sect among the Muslims, was the first 
religious doctor who introduced reasoning in Islam. He saw 


i. Tadhkirah, part Hl. pp. 94-99 ; Makiübat of AIf-i-Thani. 
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that those problems, which had a pure local and occasional 

origin could. not be solved according to the canons 
Influence of of existing creed in Islam, save the employment of 
Abū Hanifah a good and sound reasoning. With a view to 
on Shaykh purify the Muslims of India, Shaykh Ahmad adopted 
Ahmad. in many cases, this method of Abu Hanifah and 

employed his reasoning to the solutions of problems 
of Indian origin. As the general consensus of Muslim public is that 
none but a Mujaddid or reformer can do such things, Shaykh Ahmad 
claimed to have that necessary qualification. Except many other 
similarities existing between the Sunni creed and the reformatory 
creed of Shaykh Ahmad, the two erudite doctors of Islam, Abu 
Hanifah and Shaykh Ahmad, met with each other on the same 
ground of employing reasoning in the field of religion. 


The two other men who carried on the reform of Shaykh 
Ahmad were Mawlàna Shaykh ‘Abdu-l-Haqq of Delhi (d. 1641 
A.D. ) and the Sunni Mughal emperor Aurangzib.\ Mawlana 
'Abdu-l-Haqq was a great doctor of tradition ( Mahaddith ) 
and a famous authority on the Quranic commentary (Mufassir). 
He wrote volumes in Persian and Arabic which testify to his. 
profound erudition in many branches of Islamic lore. His 
treatises on Zasawwuf speak of his thorough mastery over this 
department of Islamic theosophy. At first this learned man could 
not agree in many points with Shaykh Ahmad. He argued 
against many principles, now embodied in the “Epistles”. But 
after all Shaykh Ahmad convinced this doctor of the infallibility 
of those controversial principles on which ‘Abdu-’I-Haqq raised 
questions of dissent. Since *Abdu-l-Haqq was won over to the 
side of Shaykh Ahmad, he became one of his (Ahmad's) 
strong supporters ; and we have already mentioned how this man 
was instrumental to the release of Shaykh Ahmad from the prison.* 


A regular campaign was directed by Aurangzib against the 
alleged heresy among the Muslims. The result of this campaign 


1. ZTadhkirah, part HI., pp. 49-50. 
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led to the compilation of the great Indian Hanafi law book, 
) *'Fatwa-i-* Alamgir?*yor the Legal Decisions of *Alamgir. Emperor 
" Aurangzib was an orthodox Sunni Muslim and he employed a 
good number of Hanafi doctors to compile a law book of simply 
puritanic character, basing on which, he intended to enforce 
Muhammadan law among the Muslims of India. The doctors of 
Aurangzib worked hard for many years in collecting 
Fatwz-i-Alam- materials embodying them in the forementioned book, 
giri and reform. under different heads, with decisions now based on 
analogy, now on discretion, now on sound decisions, 
now on careless whims and often on the taste of a particular 
group of mediaval doctors of religious law, who generally possessed 
narrow ideas, small outlook and limited freedom of thought. 
When we go through the pages of “Fatwa-i-'Alamgiri, we wonder 
to see often the tremendous struggle of the doctors of Aurangib 
for drawing far-fetched analogies, and for employing unsound 
discretions. As if, these learned mediaeval doctors formed an 
opinion on some particular problem, before they had thoroughly 
examined the existing facts with an unbiased mind and then they 
tried to prove their opinion already formed. However, this book 
is a monumental work in the sense that it is the best orthodox 
Indian Muhammadan production on orthodox Indian Islam. 
During six hundred years of Muslim rule in India, only one book 
was written on a comprehensive basis and that is *'Fatwü-i- 
* Alamgiri" which could guide the Indian Muslims in all religious 
matters. As Islàm in India had to live in a regular non- 
Islamic environment for centuries together, it had naturally to 
face many new problems of pure local and circumstantial origin. 
Many of such problems were sought to be solved by the 
scholars of Aurangzib and the results have been put down in 
this memorable book. 

Aurangzib's criterion of reformation were based on his 
"Legal Decisions". When the book was compiled, the Emperor 
enforced his decisions on all Muslims of India, who belonged 
to Sunni School of Isl&mic principles. His reformations may 
be characterised as the reformations by force, while those of 

LIE 
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his predecessors -` Shaykh: Ahmad and “Abdu-’l-FHaqq were the 
reformations -by: persuation. The former worked in India: because 
of the imperial power to drive them on, while the latter proved 
more successful because of the brain to work behind them. ‘The 
imperial power became intolerable in certain cases : 
Natueof  : Dara Shiküh, the learned brother of Aurangzib 
Aurangzib's and the most liberal man of the time, had to sacrifice 
reformation his precious life on the alter of force only becauae 
of his idealistic dream of fusion of Hinduism with 
Islam. The great Suhrawardi Saint Sarmad was behaded in 
1659 A.D., by Aurangzib, for his alleged heresy. After his 
execution, he was büried beside the Cathedral Mosque in Delhi. 
He is generally known as the inhabitant of Armenia or Küsisn.! 
It is said that, he came to India as a trader and settled at 
Thatta where he fell in love whith a beautiful Hindu lad. This 
sensual love ( *ighg-i-mijazi) is said to have led him to the love 
divine ( '"/ghg-i-hagiqi ) which ultimately gave him a fore-most 
rank amongast the darvishes of India.?.Sarmad was probably 
not an . Armenian ; he seems to have been an Indian. The 
following 'rubüyi" or quatrain of Sarmad speaks of his early 
allegiance to Hinduism :- 

(Gas pë P c Olga Aa ye 

+ (GAS p mai AS — sÀ. 3l 

dés) 23 Pl jl ($42 Maz a> jal 

+ Gat ely se gerd j on ait» 

“O Sarmad, thou hast acquired much fame in this world: 

From the creed of infidelity, thou hast passed over to Isl&m. 

At last what fault didst thou find, of Allah and his 

Apostle after turning away from being a disciple of Lachman 

and Rëm?” 

However, on the death of Aurangzib, the force of his refor- 
mation was quickly abated and in course of a few years, it 
died a natural death. But, reformation of the orhodox scholars 
was going on by their lieutenants. It did not cease for ever. 


1. Ksash'n is a city situated midway between Tehran and Ispahan. 
2. Tadhkirah p. HI, p. 175, 


CHAPTER I 


A brief account of the Suf1 orders and their branches having a 
connection with India 


We have already observed that from the beginning of the 

eleventh century A.D., Sufis were coming to India. The scattered 

account of the Sufis of early period, does not 

Early Sufis of furnish us with the information of the orders to 

india had some which they belonged. Certainly they belonged to 

unknown orders. Some or other of the orders that were then existing 

in the Muslim world. But unfortunately we do not 

` know, what were those early Sufi orders that came to India 
with the advent of the early Stfis. 


Growth of orders among the Sufis was not of recent origin; 
it is as old as the origin of Sufi theosophy in the Muslim 
world. As to theorigin of Sufi orders Dr. Margoliouth observes :- 
"The growth of orders is an obscure subject, and nothing is 
more remarkable in Isl@mic history than the speed with which 
these systems have been propagated. It must be remembered that 
eastern people are highly impressionable to systematic devotion of 
any sort: and itis probable that the institution of pilgrimage which 
gathers together crowds of Muslims with their religious emotions 
kindled to fanaticism facilitates such propaganda to an extraordi- 
mary degree.” Before passing such an unwarrantable remark on 
the origin of a great thought movent like Süfiism, one should 
consider the fact that the various forms of devotion, which are 
still prevalent in Islam, are remarkably systematic and are 
conspicuously unitary ; and yet there is a good deal of diverse 
views about this. Let us try to find out the reason for this 
diversity. 


1. Muhammedanism--D, S. Margoliouth, p. 213. 
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Sufi theosophy had in its origin great tendency to indivi- 
dualism. In its inception, it was neither meant for the ordinary 
common folk, nor’ for ay: coterie of intellectuals. 
Origin of Sufi Illumination of the individual soul by the culture 
orders accounted, of one's own § self was the aim and object of the 
early Sufis. Great  Sufis of the éighth and ninth 
centuries A.D. achieved this illumination by individual exertion, 
mortification and austerity. This individualistic tendency among 
Sufis, led each individual to the way of thinking out a theosophic 
system according to his own mentality and intellectual attainments. 
Hence, cach system of Süfi theosophy bears a clear stamp of an 
individual who shaped it and worked it out in the line, invented 
or discovered by him. In this way, when one system took 
final shape and when following that definite system, any individual 
attained the ideal as desired by him, others with similar ten- 
dencies accepted the path laid down by him. This was a kind 
of servile imitation; yet it was helpful to many. In any case, 
the disciples clung round the master and formed a group to be 
named after the master or founder. As it is a case with all 
groups or sects, after the formation of a well-defined order, 
many new formalities and rituals were, in course of time, 
introduced. The beginning of SWfi orders is thus as old as the 
origin of Stfism itself. 


The eatliest of the orders of which we hear from the Sufis 
is the Basri. order, founded by Hasan of Basrah( d. 728 A.D. ). 
The next one was perhaps the Adham!, founded by Ibrühim-ibn- 
Adham (d. 777 A. D. ). Whatever might have been the history, 
the rapidity with which these Sufi orders were increasing’ is 

remarkable. Dr. Margoliouth seems to be in the 
Rapid growth of right in assigning the cause of rapid growth of 
Sufi Orders. the Süfi orders during the ninth and tenth centuries 

of the Christian era. These orders became known 
and their doctrines were preached and popularised: among the 
masses of different countries through the agency of pilgrims to 
Mecca where the Muslims of distant countries used to assemble 
once a year. A deeper cause was of course the appearance of 
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inventive. Sufis in early centuries of Islam. Another factor cofi- 
tributing larpely to the.augmentation of Sufi ordér was the absorp- 
‘tion of Aryan civilisation of Persia and :of Greece by Islüm. 
Austerity and an ovetwhelming sense of Divine. Presence in 
Arabiaù: Islam mingled with the speculative and philosophical bent 
of Aryan mitid, produced the result of these new experiments in 
the field of religion and mystic r'tes and ceremonies; 


However, long before the advent of Sufis to India, they 
belonged to many schools of Sufi thought. Every school was 
recognised as Khandan or family or order. Many such orders 
were probably introduced into and subsequently established in India, 

some of which became extinct for want of support 
Obscurity of the of the Indians. The history of the introduction 
history of Sufi of these orders is as obscure as their creeds. The 
orders introduced Sufi treatises of India only contain the account 
into India. of a few of these Sufis and their particular the- 
E osophy. We have sought in the preceding chapter 
to indicate the names of those Suf! orders about which we are 
sure of their having come to India. 


The Ain-i-Akbari furnishes us with a list of Sufi orders 

that had been prominent in India up to the time 

List of sufi of Akbar, the Great ( 1565-1605). We give below 

‘orders coming the names of those orders chronologically with 
to India, naitnes of their founders and dates of their deaths :- 


1. Habibi—Khwajah Habib Ajmi— Contemporary with 
Hasan Basri (d. 728 A.D.) 
2. Zaydi—Shaykh ‘Abdu’-1-Wahid bin Zayd ... ... (d. 743 A.D.) 
3 Adhami—Khwjah Ibrahim bin Adham 
Balkbi... ... (d.777 A.D. ) 
4. Ayyadi —-Khwajah Fudayl bin Ayyad ... ... ... (d, 803 A.D.) 
5. KarKhi—M'aruf Karkhi ... ... .. .. a. (d.815 AD.) 
6, Saqi1— Hasan Sar! Saqat! "n (d. 865 A.D.) 
7. Tayfüri—Hasan Büyizid Bistami Tayfür Sham! (d. 874 A.D.) 
8. Hubayri—Khwšjah Hubayratu-'l-Basri ... ... (d. 900 A.D.) 
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9. Jonaydi—Junayd Baghdadi — ... ... ... .. (d.910 A:D.) 
10. Chishti—Abt Ishag Chisht! ... ai ~ .. (d. 965 A.D.) 
11. Kazrüni—AbU Ishag Kazirtn! ... ... .. (d. 1034 A.D.) 


12. Sukrawardi-Shaykh Shibsbu-'d-DIn Abu i 

< Nazib Suhrawardi ... (d. 1167 A.D) 

13. Firdawsi-Shaykh Najmu-d-Dín Kubr8 Firdaws! (d. 1221 A.D.) 
14, Tüsi-AlBu-'d-Din Tusi—Contemporary with 
Najmu-‘d-Din Kubra. 

The above list of fourteen orders, given by Abu-I-Fadl 
is not complete in itself; he had admitted the inadequacy of 
his list.) He only furnishes us with a list of those orders that. 
were prominent in India up to the end of the sixteenth century 
A.D. Besides these, we know that the -folowing orders became 
prominent afterwards :- 


15. Shattari—Shatt@r .. ... .. Probable date 1200-1300 A.D. 
16. Qadisj—‘Abdu’l-Qadir of Jilan ... .. .. 1078-1166 A.D. 
17. Qalandari—Qalandar Yusuf al-Andalüsi .. Not known. 
18. Naqshbandi—Bah8 ‘u-‘Din Naqshband ... ... (d.1389 A.D.) 


19. Uwayst-Uways Qaranr-Contemporary with Hadrat Muhammad. 


The Indian Sufis recognize only the fourteen orders of 
Abu-'I-Fadl. The other five, (from 15 to 19), they admit in a peculiar 
way. They are not inclined to acknowledge separate existence of 
the other five, but they include them in the list of fourteen orders 
in a most arbitrary manner, 


What exactly are the views of Indian Stfis about these 
orders? They are of unanimous opinion that KhAirgah-i-darwishi 
or the cloak of sainthood was bestowed on the Prophet in the 
night of M: f'iraj or ascension to heaven. After his return from 
heaven, he assembled his companions in the morning and accor- 
ding to the wish of God, entrusted Hadrat “Aji, amongst others, 
with the secret of divine gnosis ('/Im-i-m'arifah ). In order to 
Single him out as his nominee, the Prophet conferred a black 
woolen cloak on ‘Ali. This cloak is traditionally known as 
“Khirgah-t-Khilafat”, or the cloak of spiritual succession,—because: 


L- Ain-i-Akbari, vol, III, trans, H.S. Jarrett, Calcutta, 1894, p. 257. 
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of the. fact that whenever a saint chooses one as his nominee 
zig. . >to succeed him in his life-time or on his death, 
"Origin of the, he plays the part of the Prophet by the offering of 
fourteen. orders à patchwork garment to his future successor. How- 
-asstated by the ever, “Ali was chosen by the Prophet as the future 
Indian Sufis. inheritor of his divine gnosis. It is said that ‘Ali 
: initiated seventy persons to his mystic creed during 
his life-time and chose four mento succeed him. Amongst these 
four persons, the first two were his two sons of Karbala fame 
Hasan and Husayn, while the third and the fourth were respecti- 
~vely Khwaja Kamil bin Ziyad and Khw@jah Hasan of Basrah. 
Fourteen orders, mentíóñed above and generally known in India 
as the Chowdah IKhwanwadah, trace their spiritual descent from 
Hasan of Basrah who had two great spiritual successors named 
Khwajah Habib ‘Ajmi and ‘Abdu-’l-Wahid-bin Zayd. Out of 
these two great spiritual successors of Hasan of Basrah, Habib 
of ‘Ajam was at the spiritual head of the following nine orders :- 
(1) Habibi (2) Tayfuri (3) Karkhi (4) Saqati ( 5) Junaydi 
.( 6) Kazrüni ( 7) Tusi (8) Firdausi (9) Suhrawardi and ‘Abdu-’l- 
Wahid bin Zayd was at the spiritual helm of the following five 
orders, viz. (1) ‘Ayadi (3) Adham! (4) Hubayri ( 5 ) Chishti2 


As to the name of these orders, most of them are either 
known after the proper names of their founders or after their 
titles signifying the places they lived in. Only a few orders rece- 
ved their names from the causes other than these two and we are 
concerned with only one of them such as Naqshbandi. This order 
was founded by BahZ'-'d-Din (d. 1398 A.D. ) who was a painter 
{ Nagshband ). The incident which led to the acquisition of this 

name to this order is thus described in the books 
"Naqshbandi of Indian Sufis:—One day, Amir Kal&l, the spiri- 
-order and the tual guide of Khwajah Baha'u-d-Din, ordered his 
-legend behind disciple (i.e. Baha'u-'d-DIn) that he should paint 
this name. the name of "Allah" in all pots which were in his 

possession. Bah#‘u-’d-Din carried out the order of 
his spiritual guide, but by chance many of his pots were left 


1, Tadhktrat-i-Auliya-i-Hind, part I, pp. 1-3, 
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unnoticed and-hence unpainted. A tell-tale came to know of this 
and aceused him before Amir Kall that he was disobedient. 
Amir at once sent for Bah&u-'d-Din and when he came, he was 
asked to give an explanation about this delinquency. Baha@‘u-’d- 
Din replied to his master that he had carried out his order to 
the letter. Amir could not believe his disciple and he asked him 
to show all the pots that were with him for the purpose. Baha’u-- 
'd-Din exhibited all of the pots one by one and Amir was much 
satisfied to see that all pots were painted with equal care and 
attention. When the exhibition was finished, Amir gladly addressed 
his disciple as “Ay Nagshband” or “OQ Painter". The mischief 
monger witnessed this miracle, and became ashamed of his conduct. 
Henceforward, Bahá'u-'d-Din was called “the Naqshband” or the 
Painter and the order, he founded, was given the name of Naq- 
shbandi. 

We have already said that the history, concerning India, of 
many of the orders, mentioned above, is very obscure. No Sufi 
treatises furnish us with a clue to unfolding the dark pages 

of the history of Sufism in India. The list of 
List of a few exi- fourteen orders given in the din fairly suggest that up 
sting orders and to the end of the sixteenth century A.D., these orders 
those who first were very prominent in India. But unfortunately 
introduced them Abul Fadl either failed or did not care to inform 
to India, us about the men who first introduced these schools 

of Suf1 theosophy to India. Apart from the ques- 
tion of Ain, other Swufl treatises too failed to note this impor- 
tant fact. Books on critical study of Sufi theosophy are of 
comparatively recent origin in India and none can hope to get 
any adequate help from them at least in their historical study. 
However, we give below the names of a few orders and the ` 
first Sufis who introduced them to India. 


Orders Names of those who first Probable date of 
introduced them. introduction. 
1. Chishti—Khw8jah Mu‘inu’d-Din Chishti (d. 1236)..1193 A.D.. 
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2. Suhrawardi—(a)-Jala@lu-’d-Din Tabrizi (d. 1225) ...Before 
x: l I l 1200 A.D. 
(b) Qadı Hamidu-'d-Din Naguri (d. 1266)...About 
: 1200 A.D. 

(c) Bahá'u-'d-Din Dhakriya Multani (d. 1246) 
Between 1193 & 1200 A.D, 
3. Junaydi—(a) Data Ganj Bakhsh L'thori (d. 1072 A.D.),... Before 
1072 A. D. 

(b) Baba Ishaq Maghribi (d. before 1400) Between 
1324 and 1351 A. D. 
4. Shait&ri—'Abdullàh Shatt@ri (d. 1406) ... Before 1400 A.D. 

5. Qadiri—(a) ‘Abdu’l-Karim al-Jili (d. between 1406 and 1417) 
f 1388 A.D. 

(b) Sayyid Ni'àmatullah (d. 1430 A.D.) ... Before 
| 1400 A. D. 

(c) Sayyid Muhammad Ghawth al-Jili (d. 1517) 

1482 A. D. 

6. Uwaysi—Bad‘iu-‘d-Din Shüh-i-Madar (d. 1436)... About 
1400 A. D. 

7, Nagshbandi—Khwajah Baqi Billah (d. 1603) ... Before 
1600 A. D. 


All the above seven orders carry no equal importance to 
the Muslims of India. Amongst these seven, as has been said 
before, only three orders viz, Chishti, Suhrawardi, and Qadiri 
had been and are still the most prominent orders in this country. - 
Only of late, say from the beginning of the nineteenth century, 

the seventh order i.e. Naqshbandi, has risen to 
Prominence of prominence.  Chisht! and Suhrawardi orders pro- 
three orders, viz duced many famous Sufis, through the personal 
Chishti, Suhra- exertion of whom, Sufiism had been established in 
wardi and India on a firm footing. During *he period of 
Qadiri. reformation Qàdir! order had a favourable time 

for its self-expansion among the Indians who re- 
garded and still regard it as the most puritanic of all Sufi 
orders existing in India. Almost sentimental regard and respect 


6— 
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for.the alleged_puritanic character of the QBdirr order, had been 

best. echoed by Mawlün& 'Abdu'| Haq  Mabaddith of. Delhi 

(d..1641 A. D.) in the few- following lines, composed in honour 

. of *Abdu^I-Qüdir al-Jili, the founder of this order :- 

*Ghawth-i-A'azam is a proof of the/road to Islam ; 

He i$^a sarè guide to the leaders of faith. 

Amongst all the saints he is a royal falcon, ` 

Jnst as a Messenger of God is exalted among the prophets. 
fe- Saints-are- his servants with heart and soul; 

cf His féét rest on their shoulders." (xx) 

Such ‘an? ' excessive “regard for the founder of the Q&diri order 
might have led’ the’ Indian Muslims to take it to be puritanic in 
character ; otherwise we see very little difference between the Indian 
creeds of the e Qadir! ai and thé other orders. The ereeds of Qadiri 
order that were introduced into India in the last part of the 
fourteenth century A. D., were perhaps substantially different from 
the pristine Qudir1 teachings ; otherwise Indian Qadiri creed should 

. have been. widely different from other Indian Süf! creeds. 


As Sufism in India spread and the -SUfis-. recruited adhe- 
rents of Indian blood, they and their theosophy no doubt lost 
original purity. In its subjective. and speculative side, Suflism 
"réceived and, assimilated many Indian philosophical thoughts which 

| we shall attempt in due course to point out to our 
Origin of readers with a desire to arrive at the truth. The 
sub-orders — . thing we like to note here is this that the loss of 
purity (i.e, of the original Quranic Islam) in the 

région of. thought soon brought in many divisions in the fold 
of SUflism in India. These divisions were mostly concerning 
formal observances’ and practices. Just after the advent of 
Stflism to India its practices began to change and within a 
century, it became widely varied from the rites and practices of 


GO ST gang ode + OE ely Jala eie! God (xx) 
JUe Ul ya peig ge + jugs el gl alam yo curs! 
Ss} Gaji pai + Ole y Jo jl Al oat ely al 
** ( Tadhkirah,, part. HI. p. 5) 
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other Muslim.countries. . Before the close of- the thirteenth century, 
we see many. divisions.(which we may call *sub-orders") had already 
made its first, appearance in the two chief orders, Chishti and 
Suhrawardi. These ‘sub-orders’ do not differ much: in principle from 
the parent orders, but they disagree with them:in . respect of, many 
practices and observances. In this connection, Abu- Fadl.has: 
rightly observed, “Any chosen soul who. in the mortification -of 
the deceitful spirit and in the worship of God, introduced. some 
new motive of conduct and whose spiritual sons in succession con- 
tinued to keep alight the lamp of doctrine, was acknowledged 
as the founder of a new line".! Owing to this reason, many sub- 
orders sprang up in every order within a few centuries. In many 
cases, it is difficult to ascertain the exact number of these sub-orders 
and it is more difficult to gather the life-history of those chosen 
souls who first struck out new paths for themselves. 

It is said that the famous Chishti order of India was split 

up into.fourteen divisions; among them the follo- 
Chishti sub- wing six are the principal sub-orders, of which we 
orders, know something :- 

(i) Kirmàniyah :- Among the disciples of. Khw&jah Mu‘inu- 
'd-Din Chishti ( 1142-1236) the first to differ from him, was 
‘Abdullah Kirmani of Birbhum, Bengal. The new sub-order, he 
founded, had a great hold on, and a large following in Radha 
or western Bengal, and in the modern province of Bihar and 
Orissa. We shall again elaborately discuss about this sub-order 
in the proper place. 

(ii) Karimiyah :- The next to revolt against his master was 
Pir Karim Siltnt. He died in the year 1264 A.D.* 

(ii) S&biriyah :- The third one to revolt, was ‘Ali Ahmad 
Subir of Kalir, (1196-1291 ). He wasa great Chishti saint 
famous all over India? This sub-order was named after the 
title of its founder and how its founder acquired this title of 
Sabir or the -Patient, is an interesting story to: tell. It is said 


1. Ain, Vol IH. p.357. - 
2. Mirza Md. Akhtar Dihlaw— Tadhkirah-i- Awliya-i-Hind (Urdu), pt. I p. 103. 
3. op. cita, pt. H. pp. 2-9, 
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that; *One"day' Baba: Farid, “Ali Abmad’s spiritual guide and 
müternaF- diode; ‘bade him: give food and -aliis on his behalf to 
the poor This he did,:- and; though státionéd at the kitchen 
(langar ‘Khanah y ‘night and day, ‘he did not quit it to take lis 
food at his "own "house. As he got weaker day by day, his 
mother asked him the reason, and he replied that ^he had taken 
no food for'' several days as his léeder's order bade him to 
distribute it to othérs, but did not authorise him to také any 
himself. Besides, as he was required to be present at the Kitchen, 
he could not leave it. For this he received the name of Sabir 
(the patient one )”? tom 


dv) Nizámiyah : - Sult&inu-"I-Mashzrikh Š izamu-'d-Din Awliys, ; 


— 


the reñowñëéd Chishti saint of Delhi was founder of this 
sub-order. He was born at Badüyun in the year 1236, the 
memorable date of Khwajah Mu'm-'d-Din Chishtr's death and 
died in Delhi in 1325 A. D? This famous saint of Delhi is 
largely responsible for the regular propagation of Chishti creed 
- it Bengal N His is one of the most popular sub-orders of India. 
“His "exquisite shrine in Delhi still attracts a large number of 
pilgrims every:year. ^ - 

(v): Husamiyah :- Hus®mu-'d-Din of Münikpur (Kara) foun- 
ded this sub-order in Bihar. He was a disciple of the famous 
Bengali saint NUru-'d-Din Quyb-i-‘Alam (d. 1416). His sub-order 
once had a strong hold on Bihar aid: northern Bengal His 
teachings had been embodied in the book known as «Rafi qu.’ F 
“Arifin” or “the Friend of the Gnostics", after his death in the 
year 1477 A. D, by his devoted followers.? 


(iv) Qalandariyah :- This order is regarded by the general 
consensus of Indian darvishes, as one of the important sub-orders 
of Chishti orders. Though the first Indian Qalandar Sharafu;'d- 
Din Bu “Ali Shah had an ordinary connection with the Chisbti 
saints of India, we see no reason to include this famous in- 
dependent order to the sub-orders of Indian Chishtis. Almost 


1. Indian Islam, M. T, Titus (Oxf. Uni. Press, 1930), p, 122, 
2. For his life, vide Firishtah ; Tadhkirahr-i-Awliya-I- Hind, pt. I, pp. 87-103. 
3. Tadhkirah, pt. II. pp. 36-37. 
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all of: the -famous ;saints of. India: owed their ordinary allegiance 
= 9s . to the practices and beliefs of more than-one order. 
Is the Qalanda- Bu ‘Ali Shüh's connection with the Chishti order does 
riyah ordera:. ¿not warrant it to be more intimate than. what was 
Sub-order of : normal... In such a case, we are not inclined to regard 
Chishti order? itas a sub:order of the Chishtis. It was quite an 

independent order, introduced :afresh-into India, by 
Bü “Ali Shah in the later part .of the. thirteenth: century A.D. 
But, in spite of all .our disinclinàtion to treat it a$ one of the 
sub-orders of the Chishti order, we are recording its account here, 
since a good section of the Indian Stfis have considered it to be so. 


Dr. M. T. Titus writes the following about this Qalandari 
order, “The order was introduced-into India by its founder, ‘Ali Abu 
Yusuf Qalandar, known as Bu ‘Ali Qalandar, who. was a native 
of Spain. After having been connected with: the Baktashi and 
Chishti order, he finally left them both, and organized an order 
of his own. In his travels he ultimately came to India, and 
settled down at Panipat, near Delhi, where he died in A. D. 1323. 
The tomb of Bu ‘Ali Qalandar is the chief shrine of the order, 
and is generally venerated by his followers". Unfortunately we 
have not yet found the original sources for the above account. 
According to 4in* the name of the saint of Panipat was Shaykh 
Sharaf and his patronymic was Abū ‘All Qalandar. According 
to Tadhkirah ( part I. pp. 120-123) and many other SQfr treatises 
his name was Shaykh Sharafu'd-Din BU ‘Ali Shah Qalandar. 
As regards his name, there is no difference between An and 
other hagiologies and the Tadhkirah. We do not know, how can 
he be identified with ‘Ali Abu Yusuf of Spain. Sharafu-d-Din 
Bu “Ah Shah Qalandar was never a Spaniard ; he was born and 
brought up in India. His father was a settler in Panipat, where 
he was born. It seems probable that Dr. Titus, having seen a 
seeming similarity between the patronymic of Sharafu-'d-DIn and 


1. Indian Islam, p. 129. 
2. Ain, Vol. HI pp. 368-369, 
3. Tadhkirah, p. 120. 
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the name of Qalandar Yusuf. al-Andalus! of:Spain, the founder of 
the. ‘Qalandar! oro came to the above: m ang unwarrantable 
incision. © fo E 

af However, Shaykh ‘Sharafod-Din Bu ‘an Shah Qalandar was 
a great'learned man. Before he renounced the world in pursuit 
of higher spiritual truth, he led the life of a preacher: He used 
to preach Islam and Islámic theology in the mosque: of “Quwwatu-l- 
Islam”, the great mosque built at the Qutb by Quibu-d-Dfh 
Aybak? While he was in this way passing his peaceful life, 
suddenly his mind changed and the cause- of the change, he 
expresses in the. following way :- "Unezpectedly, I received a call 
from God and throwing all my learned books into the Jumna, 
I set out on travel. In Rum; I fell in with: Shamsu-'d-Din Tabrizi 
and Mawlana Jalšlu-d-Din Rum (1207-1273), who presented 
me with a robe and turban and with many books, which in their 
presence, I threw into the river. Subsequently I came into Panipat 
and there lived as a recluse”. He died at Panipat in the year 
1323-24 A.D. 

Sharafu-'d-Din Bu ‘Ali Shah Qalandar was not the founder 
of this order. He introduced it to and popularized it in India. 
The founder of this order was “Qalandar Yüsuf al-Andaltüsi, a 
native of Spain. He was for a time a member of the- Bakhtü- 
shis; but having been dismissed from the order, he established 
one of his own with the obligation of perpetual travelling."* The 
date of this Spaniard Yusuf is not known. He must have lived 
before the twelfth century A.D. ; because, we hear of the existence 
of his famous order from Shaykh Shih@bu-’d-Din Suhrawardt 
( 1147-1234 ).5 

Those who belong to the order of Yusuf al-Andaltsi are 
known as Qalandar which simply means '*a^monk". The Qalan- 
dars played, as we know, an important part in the eastern romances,® 
z Dictionary of Islam—T. P, Hughes ( 2nd edi,, 1896 ), p. 119. I 
Tadhkirah, pt. Y pp, 120-121, 

Ain. IH p. 369, 

Dictionarv of Islam, op. cit., p. 119, 

Awarifw-I-Ma'ürif (Urdu Tran. ), Chap. IX. pp. 90-91. 
Dictionary of Islam, op. cit., p. 119. 
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and in the middle Bengali literature, the word generally signify 
Muslim mendicants of -itinerant .habits, ‘In -northern India, the 
term :*Qalandar' connotes one who. leads.about a. bear or a 
monkey, from.the dancing‘and tricks of-which. he earns a living ; 
or it is:associated with a poor, ragged beggar, obviously a Muslim, 
who goes from door to door.singing.and asking’, alms’. It is 
now impossible to ascertain, how the followers of Bu “Ali Shah 
have now degenerated into ordinary -beggars in northern India ; 
but the association of Qalandars with tamed animals, was of early 
origin. In the monastery of ‘Al®‘u-’d-Din ‘Ala’u-’l-Haqq of Bengal 
(d. 1398 A.D) of -whom we shall write in some detail later on, 
we meet with a few Qalandars who had a cat with them,” 

The Qalandars of early time were really ascetics : their supre- 
me aim was the achievement of purity of heart. In. order to 
achieve this, they cared for nothing in “the. world ;' habits they 
shunned, friendship they avoided, ‘and dictates of their‘own heart they 
followéd. They <dccasionally observed the outward practices of 
Shartat or formal Islámic injunctions such as prayer and fasting ; 
and they were not adicted to the pleasures of this world. Complete 
indifference to the world was the chief characteristic of this class 
of saints. This world was asif an illusion to them, which, they 
thought, can easily allure men to destruction. They | gave a severe 
warning to the people of the world against the entanglement i in 
the snare of this illusory world ; 

Jus | “Be careful of the love of the world and be careful of it; 

Suck not the blood of your heart for bread and wealth" (1) 

Bu “Ah, 

They believe that attainment of the perfection can not be had, 
unless a man forget this world ; the two worlds of spirit and matter 
are situated at two opposite poles which can never meet ; the man 
who tries to make in him a meeting ground of these two worlds, 
endeavours only in vain and runs after sheer impossibility : 


Re Os j£ 333 OU ja -jimi bj5 <= jl giagi (1) 
XB ale Qe 4 opts ( Bazar Edition) 

1. Indian Islam, op. cit., p. 129. 

2. Todhkirah, pt. Y. pp. 143-144. 

3. Awarifu-'I-Ma'arif. op. cit., p. 91. 
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"Ed WA ever thë'benefit of ‘this world añd:the next be: at hand? 
^5 2956’ not'iñdulge in these extravagaBces O selfish one tiai” ` 
> "7 God and thé^médsn world, thou desirest to obtain together; 
e n isa bé fancy, impossibility and madness" (2) » 
IP 06 BUW.*AN. 
eap ii < led pad pal pce "ES Vas dio (2). 
Ope F aj sss calls cul UJI cli» ae unl RAE 
ai D gs 94 GEL ( Bazar Edition ) js 
d M is E^ i hat ` the: “Suhrawardi order was divided into some 
^ ^ Jeventeén sub-orders, š most of which do not stm 
"e ^to exist now. "However, amongst these large number 
sub-orders. - - ÖF subdivisions, we know about the account of the 
n . following few orders :- s 


(i) Jalaliyah :- This was the most prominent and well- 
known sub-order of the Suhrawardi order. It was founded by 
Jal&lu-'d-Din of Bukhürz (1307-1374 A.D. ), generally known as 
AM REN JaMipiyh. Jahan Gasht Bukhari. 


(dá). “Lal Shahbaziyah :- This sub-order was founded by 
Lal Shühbüz of Sind (d. 1323 A. D. ) who was a disciple of 
Shaykh Bah&u-'d-Din Dhakriya of Multan (d. 1267 A.D.)! His 
rea] name was Sayyad ‘Uthman Shah, He was born in the town 
of Marwand in Afghanistan. ‘It is said that even when very 
young he had developed occult powers’.2, He had been in Baghdad 
for sometime and thence he came to India and settled in Sind. 
While he was coming to India, he is said to have been challen- 
ged on the way by a famous ascetic to bathe in a tub of burning 
oil. This is. a feat which many of the old anchorites seem to 
have performed. ‘Uthman Shah also successfully passed the test. 
Thus he earned the title of Lal (a ruby) as the ascestic said 
to him, "Thou art indeed the Lal ‘of Lals (the ruby of rubies)’. 
This meant “that ‘Uthman was the real gold having been tested by 
fire. He received no injury, only his robe turned crimson. He 
wore a red robe up to the end, and was called Lal Shahbaz. 


1. Tadhkirah, pt. IH, p. 142. š 
2. Sind and its Sufis-Jethmal Parsram Guiraj ( Madras, 1924). 
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Shhbhz means: falcon’? -He had a“large following in. Sind 
whe are generally known as ESI. “Sbahbaziyah.. Ll Shahbaz wis 
the: precursor’ of Suftiem lin Sind. "His influence on the succee- 
ding ‘generations of the” Sufis of Sind "was @eptlonally peat. 


GIS gh ELP A 

dii) Sada Sohagan ;-.. Hadrat, Shah Muss. ‘Sada. Sohag 
was.the founder of this gub-order..,;;His. field of; activity was 
Ahmadabad. in Sind, where he;was,Jivipg incognito for many years 
in singing songs.and playing. on musical instruments. He always 
put on the dres& of a woman, and publicly played the part of 
a female on: all-occasions. So people: took. him to be a mad 
man and left him alone in neglect for.a long time. It.is said 
that once in his life time, there was a severe drought in Abmada- 
bad, owing to which a famine bróke out in: the country. “At this 
time of: their need, people were obliged to have ‘recourse to the 
blessings of: this- unknown‘saint; When they requested him to ipray 
for showers; te first Òf all refused 40 accede fo their request saying 
that he was: only a sinful and vicious woman ; but afterwards 
he-conceded to the public and agreed to pray for a heavy down- 
pour. Then he raised his hands towards the sky and began to 
say, “O my dear husband! if you do not send a shower just 
now; I shall forthwith divulge the secret; of love with you". 
Saying thus, he was about to break the bangles that he had 
been using round his two wrists for a long time. Before he did 
this, there came a heavy downpour. Thus he saved the country 
from an impending ruin and henceforward he became known to 
all as a wonderful saint of uncommon piety. He died at Ahmada- 
bad, sin, the year. 1449 A. De 


The followers; of Shüh Muse Ti —! as Sada 
Sohagan; because their spiritual guide used the title. Sada Sohag 
or "Ever-loving". Tbe phrase “Sada Sohügan" is: prevalent among 
the womenfolk of Northern: India. It is a benedictory phrase, 
1. Op. cit., pp. 90-91. PU 
2. Tadhkirah, pt. HI, pp. 150-153. 
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used by a-woman at the time of. invokiag. prosperity and good- 
luck of her mate, . „meanings thereby, “may your husband live for 
ever". Because of the predominance of feminine practices, styles 
and .dresses, among the followers. of Shah Musa, they use this 
feminine phrase as their title. We have seen, how Shah Musa 
played the part/of a woman throughout his life. He believed 
that the relation between God and men is that of a' husband and 
wife. His followers too believed it and still they wear woman's 
dresses and bangles, and dance amidst other faqirs in the guise 
of women uttering, "L2 iláha illallah nur Muhammad Sallallah 
(| (glo Aare jai dM YE aY)”, “there is no god but Allah 
and His blessings be on Muhammad, the light ( of Allah)". 


(iv) Miran Shahi:- The;name of the founder of this sub- 
-order was, Miran Muhammad Shah, entitled Mawja-i-Darya 
or the Wave of the Sea. His name is associated with the conquest 
of Chitore (1568 A.D.) by Akbar. When Akbar reached Chitore, 
he sent for the saint, who when brought before the Emperor, 
was regusted by’ him to pray for his victory. He did this, and 
the Emperor came out victorious with the fall of Chitore. At this 
Akbar became very much pleased and devoted to the saint and 
granted “Jagirs” in the state of Patiala and around Lahore, for 
the saint. Born in the year 1531 A.D., the Saint died in 1604 A.D. 


The Qadiri “order. too in India, like its other Indian 
^ sister orders was divided into many  sub-orders. 
Qadiri Sub- Among them, the following were the principal 
orders. ones :- f 
(i) N'iamatullàh Shah! :- Sayyad Nʻiamatullah Shah of 
whom we have already mentioned in the previous chapter, was 
the founder of this sub-order. He died in the year. 1430 A.D. 
(ü) Bahlul Shahi :- The full. name of the founder of this 
Sub-order was Shaykh Bahlul Dary&yi. He spent his whole life 
in travelling and was one of the famous darvishes of the Punjab. 
He died in the year 1575 A.D. š 


1. Tadhkirah, pt. MI pp. 25-26. 
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(ii) Qamisiyah :- Hadrat Shah Qamis was the founder of 
this sub-order. He was one of the descendants of 'Abdu-' I-Qàdir 
of Jilàn (1078-1166 A. D.).. When, he came to India, he settled 
down at Salürah in Bengal. ‘This Salurah seems to be identical 
with Salar in the district of _Murshidabad, Bengal. Nasrullah, 
a pious man of “the locality Where the saint settled. "down, gave 
his daughter in marriage to him. In course of time he became 
very famous and attracted around him a large following. He died 
in 1514 A. D. and was buried at Salar? 


(iv). Naw Shahi :- The real name of the founder of this 
sub-order was Haji Muhammad Qadiri Binnaw Shah Ganj Bakhsh. 
His field of work was inthe Punjab.where he died in 1691 A.D.? 


(v) Binawa :- ‘Abdullah Ghulam ‘Ali Shah of Delhi was 
its founder. He was a famous darvish of his time. He died at 
Delhi in 1824 A. D. 


From Naqshbandi order only one sub-order was formed and 

that is Mujaddadiyah, founded by Mujaddad-i-Alf-i- 

Naqshbandi Than! ( 1563-1624 A.D.) We have already discussed 
sub-order.  '. his life and activities in the previous chapter. 


1, Todkkirah, pt. m P Uoc : NS 
2, "Ibid., pp: 70-71, i DAE UTE 


Main príaciples of Suftism as expounded by the, ‘Indian 
( incloding Bengali ) Süfis 


In the opening chapter of this book, we have said that 
Süfiism in Bengal is a continuation of Swfiism in Northern 
India and that a continual flow of Northern Indian Süfiism was 
not abated until after the close of the fifteenth century A.D. 
Taking these facts into consideration, we like to lay down here 
some main principles of Northen Indian Sufiism which was 
substantially the same as Sufiism in Bengal up to the sixteenth 
century A.D. From the seventeenth century downward, Stfiism 
in Bengal adopted a new channel and within a century and a 

half, it absorbed so many indigenous elements in 
Reltion of gufism both beliefs and practices that it not only lost 
in India with its pristine purity and individuality but also its 
Suftism in Bengal. spiritual significance, inherent strength and expansive 

. Character. With the loss of all these, Sufiism in 
Bengal, became identical in many respects with Tantrikism, 
Yogiism, N&@thaism and other similar systems of indigenous 
thought and asceticism. We shall, in due course, treat with 
this Neo-Süfiism in Bengal. From this, it will, we think, be 
quite clear that the principles, which, we are going to enunciate 
in the following pages, are true so far as the history of Indian 
Sufi thought up to the end of the sixteenth century A.D. is 
concerned. 

Before considering the details of the development of Süfiism 
in India, some preliminary observations would be helpful. Casual 
readers have every possibility of arriving at a hasty conclusion 
that the development of Stfiism in India was just along the line 
of Sufiism in the countries outside India. But the nature of 
the development of Indian Süfiism was, though not quite different, 
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yet almost alien to the nature of the growth of Sufiism outside 
India. In. order to make familiar. "with this apecial nature. of 
Indian, ,Sufrism,, we propose, first of. all, to ‘proceed | with the 
caidioal principles | of Sufism as they “have been explained: ‘and 


expounded , by the Indian Süfis. | 


i m TOS 


The quintessence of Indian Sufism,’ ‘and: ina ‘wider ácitée, 
‘of Sufiism outside India, is the ‘three fundamental" things, viz., God 
and Man, and | the relation b between them i. è. Love: The whole 
UT TUE suf theosophy Tevolves on these three pivots which 
The quintessence are so intimately connected with one another that 
of Indian gùfiism. one cannot go without the other. As we shall 
proceed on and on, we shall see, how very closely 
these three things are inter-dependent. Again, each" of’ the main 
theories finds its expression through a number of others, Some ‘of 
which are of vital ifitefest to’ the şat  theosoBhiy, š “while others arë of 
“supplementary ` Or ES interest. ` “As for example, “from "God", 
the: KUU 2 of Táid“ ‘or “Divine ‘Unity, Nar or Divine Light, 
Hamah üst òr All is" He, Hamah azust or All is from Him, 
Dküt wa Siftt or Divine Essence and Attributes etc., came out 
with a number of supplementary theories; from “Man” the 
theories of Rah or Human Soul. Qurbat or Divine: Proximity, 
Hulal or Infusion of Divine Spirit ‘etc., etc. were advanced, and 
from “The Relation between God and Man” the theories of 7;g 
or Divine Love, Fonā or Self-annihilation, Baga or Abiding in 
God etc. etc. were put forward. These are the main theories 
“of Sufism in India as well as in other Countries outside India. 


` Indian Sufis believe in God, the Real (a/l-Hagq) and the 
loving ( Wadud). To them, these two aspects—the aspects of 

reality and lovingness,—have got so much prominence 
God. that other aspects have almost entirely fallen in the 
I I background. Though they sometimes address God as 
their Lord, and style themselves as His servants, yet the relation 
between them is not that of a stern task-master and his unwilling 
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servants n ants, K c jod has beg 'sthdioüsly c divested’ “of His sternér' QUüriiés 
and s `shorn .of ai Kinds of grándéür, - fütjesty and ‘ponp ` wW 


"keep. dim | far ay from’ us. "He Tas thüs béen ‘wade ad Bbject 
to which män can approach with a "loving. heart.” HE is ‘a theta, 
a comrade, a beloved. He longs’ to unite with thení San id "Mey in 
their turn, pine. for, His union. ip ft 
= ^ 4s God jis; the only., Real Being, He. only. etal and: exists 
for ever. In. this sense He is the Eternal (gadim). The idea 
. of. reality: has, been. 80 strongly attributed to God by the Indian 
Ts that it. bas, over-shadowed, other qualities of God reducing 
Him 10. “an almost, inconceivable. reality. Such a strong stress on 
thig: aspect. of ;God’s reality natura ly Jed. them to believe that 
.the existence. of things other. thap. God, ;, ds surely unreal and 
illusory. Thus, they make two general divisions: of all things, 
viz, God and not-God. God eternally exists; He is the Primal 
Being ; other things came into being after Him; hence they are 
created (hadith)... The idea of eternal existence attributed to 
aes Nec ingludes in the process of Indian Suf: thought, the 


"Mat ‘God. da. in: etis. of. the. universe and everything of the 
universe is in God, is found in the, teachings . of, the : Indian 
.$ufis. In, this sense,, all js, He. ( hamah Bst ). and all is from 
Him (hkamah az ast). , But the chief feature of Indian Sufi the- 
_osophy is the undue  bronimenés given to the theory of hamak 
ust or allis He, EE 
From the metaphysical point of view, God is the embodi- 
ment of light. This light. is the source of all things; it is the 
life of the universe. It is bythis light the universe was oreated 
and it is this light which sustains it. This is the light which 
shines through every particle of this universe and the universe 
ds the only pláce"of its manifestation ( mazhar} and men can 
` see God. in it, radiant with eternal glory, According to this 
“kind of God's conception, His essence (dhét') and attributes 
(sifat) are nothing but light. Hence both ghat and Sifat 
are ‘one and absolutely one. In their nature, they arè- not 
different but in. the “process of ‘manifestation they vary. As 
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3n PE absolute, it is. not. , ordinarily , manifested, Its manifesta- 
tign; js. limited to a subjective category. E sifat . 13 manifested 
thrgugh .: the creati Me jit Ag visible ` ip, an. objective manner, ` ‘The 
Ways... of. ts, mani estation are three. in, number, Viz, jamal or 
absolute . ‘beauty, | ‘husn or phepomenal beaüty, an I anal, or  majesti 
beauty. . Jamal i is 'also applied t tó the .beneficient ss ef. the Deity 
(. Allah ) as opposed. to jalal. the terrible, aspect. atte 


n "no : „Man. My og iden eg qn . 
TORA to: the indipa- sufi (heokophy man. is Infinite in 
the: finite; in: iother words, he isa God in | the form of man. Like 
` God he. is-eternal and everlasting and only; his outward shape 
is temporary and perishable (jfGn?). He was. one 
Man. with God and again he wil. be: one, with. Him. 
| His present. existence is the outcome. of a temporary 
cessation from his everlasting „abode in:God.( baga. billah). When 
-God-ifelt : His eternal; ; loveliness: -very keenly, He intended to part 
with His essence: for the: manifestation of. his beauties ; and thus 
man was created after. His. own, image. Hence the present existence 
of man is the evidence of his temporary separation with God. This 
is why the Indian Sufis always neglected the “pody and took 
every possible care for the development of the soul. The body is 
considered as a prison-house by them and hence they ‘always try 
to get out of it by overcoming the evils of flesh ( nafs ) with the 
technical help of severe mortification, unusual austerity and physical 
‘hardship. f 
| Relatlon between God and Man I 
| According to the Indian Suf! conception, _ the only relation 
that. is possible between God. and Men, | is. the relation of ishq 
or love., Love and love only is the criterion of their creed and 
the guiding principle of their mundane life. As man is separated 
from his origin and destined to be united again 


Relation with it, it is quite natural for him to feel the 
, between God separation and to pine for the ultimate union. 
and Man. The union is his desideratum and the life-long lon- 


ging for it is love or ishg. Love is the mark of 
honour on the brow of the Sufi and the most precious and 
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ever-coveted jewel in his heart. This is the touch-stone “which, 
turns everything into rare gold. This love is metaphorically 
expressed by the Sufis by the word wine ( Khamar,, may, büdah 
etc. )—an intoxicating drug that can easily take a man out of 
his normal sense. In the mystic phraseology | of the Sufis, God 
is always expressed by the word sagi who in Persia and: other 
Islámic Jands is a young boy serving wine or other beverages 
to the merrymakers in a tavern or in a private house. 

With these few preliminary but preparatory remarks, let us 
proceed with a few main theories of SUfiism as they have been 
expounded by the Sufis, either Indian or directly connected with 
India. In this connection, it should be mentioned that our pre- 
sent treatment of the subject will not be a critical one. We 
shall only elucidate here ihe theories as conceived by the Indian 
Süfis or by those who are mainly responsible for the propaga- 
tion of such ideas in India. A critical survey of all the theories 
will be made in one of the subsequent chapters. 

|. Theory of Light (Nur) 

The Quran says, “God is the light of heavens and earth."(1) 
The Sufi theory of light starts with this dictum and ends with 
the pantheistic interpretation of light, transforming it into beauty. 
The process of thought, they followed in interpreting the light, 

involves the argument that God is light and hence 

Transformation he is illuminating and effulgent. His light is the 
of light into cause of creation of heavens and earth. It is the 
beauty. soul of universe and the dynamic force in the creation 
| through which it palpitates. The Sufis feel this force 
behind the universe and claim to have perceived in their ecstatic 
trance (wajd or hal) this universal eternal soul in its effulgent bloom 
( tajallt). God is effulgent and the Sufis can mystically experience 
Him in effulgence. When they see Him and achieve the experience 
of His nearness (gurbat) they lose their normal sense and 
reach at a state of ecstatic trance "(wajd). Tie state between 
the observation and actual expérience, is the state of apprecia- 
ting effulgence (tajalli) of God. This appreciation of effulgence is. 


( Quran. “Chap. XXIV. V-35) + AY! 9 cob sul y 53 Q| y (1) 
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the appreciation of' Beauty. Just as the effulgence of a burning 
candlé is nothing but beautyto a moth; attracting the wretched 
creature towards thé candle, so'also, the effulpencé of God's light'is 
d: but beauty to the Siffis, attracting them towards God: God is 

all-beautiful to them—all-beautiful like a lovely beloved who charms, 
tantalises and plays blaridishments with her lover, but does not 
like to unite with him before she is convinced of his sincerity 
and enduring attachment for her. This is the” reason, why Stifis 
use generally the ‘simile of a moth, when they interpret their 
relation with God. Just as a moth identifies the effulgence of a 
lamp with Beaüty, so also the Süfis make no differénce between 
effulgence and Beauty. To them, "light"— "effulgence" —"beauty". - 


From the above, it will be seen that the: foomdation'óf ie 
Suf. interpretation of.Beanty lies on thg. 'Eheory o! of Lights: To the 
Indian Sufis God, is all-beautiful. and all-loving. “While 1 they ‘lay 
stress on one of these. two aspects of God, the other. one falls 
temporarily in ‘the back-ground. But the aspect of beauty is 
never neglected by them, especially ata time when they undergo 
the acid test of infatuating attachment for God. At that time, 
they see beauty and nothing but beauty. in. God -and cannot 
conceive God in. any other way than the conception of : the 
Beautiful. Hence they declare : 


“When it was said, "Say, (there is) no ( God ),” I answered, 
“There Is nothing but absolute: beauty”; 
And. when it was said, “but (Allah )”, I told, 
"Thy phenomenal beauty is peryading:’.(x) 
Im interpreting the nature of beauty, Indian Sulis have, divided 
we whe It - ad orn e 
" ; uj lem ngabad 15 Poe s dx op (x) 
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Kap two: major. divisions, viz..:jamál or š ; absolute, beauty. and 
bos. <a Bus or. phenomenal beauty. In the. above. quota- 
Jat! o of;. . tion,,, these: two, divisions arg- clearly marked. Manis 
absolute, beauty. festation, is. the paturgi- quality. of, beauty. ang both 
kinds of beauty, mentioned .just now, is regularly, 
manifested through ‘the proper objects of. manifestation ( mazhar ): 
Jamal or absolute beauty is an essential: quality in' the essence 
(dha?) of God.. Hence, in jts display, it requires by nature : an, 
organ of. manifestation (mazhar ). akin.to-its own nature, There 
ig ‘nothing that’ is. fit for being the organ of its “manifestation 
except. the  Soul;jthat,, ‘throbs, "under the veil of human body or 
behind. the cloak’. of . visible ., “matter of; every particle. of this 
universe. It manifests itself by way of reflection and not by 
way of;emission : E 5 
<. “In the mirror of souf, I saw the réflection of Absolute Beauty 
. Like the sun, I saw it reflected in the limpid water".( 1) - 


As the’ “absolute beauty is, by nature, connected with the dhat of 
God, it canot- bê” seen: by ‘ordinary human eye, when it is reflected 
ilie soul? 5 Just as a màn “cannot see his” own face ` without “the 
help of a third object, ' “so also, a “Sufi cannot see the absolute 
beauty of God without the help of “the Eye of Feart”: Heart 
is the seat of emotion and a highly impfessionable organ in a 
man. Therefore, the Sufis choose it to be the active and actual 
instrument 'by. the. uae of which absolute beauty of God can 
be visualised: . 

“O heart : tlie eye of head (i.e reason or knowledge ) does 

. Bot see the “absolute: beauty of God; ` 

E ¿thatr castel a look at the eye of heart (i.e. emotion ) 

-> "fo 1 what happens”. (2) 


4 aoe m i pha EL o Ó le Ais Pu (1) 
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^ Khw8jah Quibu-'d-Din Bakhtiyar Kaki avers his master in 
the: following two lifes :- ^ ^ ` WE 
;^*No- body can ever see His absolute beauty by the eye of head’; 
“Af thou desitest ( to see ) His absolute - ‘beauty, come, Ang wide 
open the eye of heart". ‘(1) aS 
Shaiáfu-d-D1n BE: “AI Qalandar‘of asters ‘the’ fist ‘leader 
of the Qalandariysh order in India follows suit : 5 WAR 


"Wide open the eye of heart and see the "absolute beauty of 

the Comrade, : ^ ` 

In every way and every direction you would ‘see the face 

5455 ofthe Sweetheart”. (3) 

The natute of the manifestation of absolute beauty is thüs 
very delicate. “It is emotion by which a man cán See, ‘rather, 
feel it. Knowledge and reason are unsurmountable' “obstacies ` on 
the way of realising ` dt ‘in the core of heart. “The” ‘Sufis” ‘admit 
that absolute beauty manifests ‘itself. But so "far as its mani- 
festation is concerfiéd, ` it is not a material object ` that can be 
seen by ordinary human eyë or felt by human senses. It is realised 
in the heart of hearts by some subjective process of thought. 


The phenomenal beauty is the outward manifestation of God. 

Its outward characteristic is somewhat grosser than the other kind 
of beauty. It is objective in its nature and more concerned with 
the matter than with the spirit. It is mainly connected with the 
subs € sifar sof God. According to the Sufis of India, the 
A ““atribiites of God are büt thé universe and the things 

"Hum or pheno- it: contains. Through this universe and its things 
menal za of various types, shapes and colour, the phenomenal 
. "beauty ( husn ) of God is generally manifested. But, 

the universe E things it contains, are variable phenomena, with 


| die 3 ea sve vim (2) 
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ihe ,yaziation and ghange;of - which, phenamensl.(beanty changes 
its shape and. colour. But its inherent nature is not impaized.by 
this.cbange of . manifestation ;: it. is-ms if ; an, immaterial change 
ofthe .golour. of a glass. Qf. water with- the+change-of the. cglour 
of glass itself. When this kind. of change takes place,.in, the 
manifestation ,of .phenomenal beauty, (Aug) it is given. fifferent 
names, Hence, the names are but manifestational :. «v cn. 

; “Then, when His phenomenal :beanty appears inpyariety, 
It. has been given (different) names for.( various ) manifesta- 
tions".(1) | s 
We have Hen observed that this universe is the medium 

through. which phenomenal beauty of God manifests itself. The 

universe" is again a component  whole,. the constituent units being 
the individual atoms. Hence every atom of „the, unjverse - ds; in 
its individual. capacity, a good small medium of the mapjfesta- 
tion of phencmenal beauty. This is why the Indian Sufis: observe 
everywhere the phenomenal beauty : they see.it in every place, 
every. face, and, „in every atom of their, bodies : 

I at Wherever, 1 turned my face, I-beheld Thy phenomenal — 


, As if every particle of my body became the place .of Thy 
manifestation”. (2) "' I 


WE RI zU E E Se Hy *' 
There is a third:kind ‘of ape known ‘as. Jalal or majestic 
beauty of God...According to the major section of the Indian 
Sufis, it is, not:an independent form of God's. beauty such as 
jamal or husn, hut according to the other section (and they 
are in minority) it is so. But both the sections agree to. the 
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fact that. it is majestic by nature. The majestic nature of ‘this 
kind of:beauty includes two antithetical conceptions’ of “its mani- 
-festation, "such--as;-ctirse ànd-blessings, ‘kindness ind 
Jalal or majestic . , cruelty, anger and serenity etc. However, according 
beauty. — QU many Indian Sufis, it is only ` a part of jamal 
j or the Absolute beauty. of. God. a Alt Qalander, 
the saint `of Panipat, belonged to “this ‘section ; and he makes 
the ‘Position of „his, section clear “by the following two lines = 


“Ehe sun. of. „perfection. one on every particle ; 
From His absolute beauty emanated His ;majestic beauty’’(1) 
Jala] or majestic beauty: of God is displayed on raré occa- 

sions, for, the potential burning quality that it possesses, may 
do some or other harmful deed. This beauty was ence displayed, 
during the time of Moses, on the memorable mountain of TUr. 
It was so very burning that. the mountain. was. burnt down by 
the display . of, this beauty. “This is why, the powder of stones 
of the Tur mountain are still used by the Muslims all over the 
world as Surmah or collyrium. 


Besides its burning aspect, it has, as stated above, a cool 
and refreshing aspect which too, is manifested on rare occasions. 
There are two kinds of blessings—fruitful and .unfruitful. The 

fruitful blessings are the manifestation.of refreshing and. soothing 
aspect of uan. 


There"is a dass of frenzied darvishes in India, who are 
generally known as. Jul@li fagírs. They are always in angry 
and frenzied mood ( halat-i- “Jadbah) and none can or dare 
Approach. them! for any purpose, “They dq. hot care for anything 
TM wolak "for anyone.” Tt is: "gia" that when they àre in 
"The ia. ~; JAJA mood or frenzied state of mind, they forget 

TN r everything. about she world and whatever they utter— 
curse or icula is fulfilled ` ‘then and there on the spot. It is 
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further said that when these. darvishes die, a blaze of fire is sometimes 
seen. rising, ,up- from ,their graves ip the dead hours of the night. 
ph darvishes -are more often. called majdhub or mad than not. 


`= [n this connection it should ` be noted (hat the. ontological 
enquiry of beauty, made by the Qalandars of India, is really 
fantastic. In their opinion, God ` once saw His own 
Qalandar's beauty and became infatuated with it He deeply 
ontology of ^  brooded over the result, if He displayed ` His beauty 
beauty. -> -in"any concrete" form. In order to verify, what 
^. 5 ^ "fésült it could produce, He intended to manifest 
His beauty..-Alk on-a sudden He- saw that He was pt in 
the- kingdom of existence : T ES 
"He saw His own phenomenal beauty with the eye: "of 
ss - “verification ; 
(And all at once) He became effulgent in the kingdom 
of existence."(1) 
In this way when beauty came into being, it began to shine 
over the universe, everything of which, was created. out of this 
beauty. -Man’ too was - ‘created out of this. But, as absolute 
beauty (jamal) of God has, by nature, entirely connected with 
dk2t of God, it has the capacity to lead one, naturally connected 
with it, to the ultimate goal of essénce : 
“Whoever is created out of His absotute beauty, 
Straight finds. his way to the assembly of union". (2) 


2. Theory of Divine Unity ( Tawaid ). 


xe Like the, o orthodox "Muslims, the. Sufis of. India. believe. in 
one, ek 3 a Biss they, widely ; differ with their fellow brethren. 
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on the conceptual unity of God. The ‘theory: of -divine “unity 
isnot a-new thing to the: Muslims; it is as old as Isiti 
`- itself.- Islam startéd with.»this* theory and ended 
Sufis ofIndia at a rigid monotheism. -Sufis-of ‘India: inherited 
and the theory pantheistic conception of divine ‘unity::: In course 
of divine unity, of timè, this pantheistic conception was fully devéloped 
` in the hands ofthe Indian Sufis and: before the 

completion of:two;or three centuries, it~ became so much loose 
that it went far. beyond. the Ordinary limit of toleration, necessitating 
a. regular. reformátory.. .dnovement. : j It is interesting to note here 
that the unity of Godhead, as well as the pantheistic view of 
this unity were old things in Indian. philosophy which also 
formed a background of Indian Sufii nad as xd s soe 


However, let. E proceed. ith our ‘present. "topic. ‘In the 
one ` Opinion ‘of the | Indian Sufis, God is one— not abso- 
Immanence’ ‘or © “Yytely’ “but immanently. This universe ‘is “the” place 


rors ——— 


God ` " ° of His manifestation. (mazkar). He peeps out from 
B every. atom and every phenomenon of the universe. 
As the universe isa conglomeration of various phenomena and 


atoms, everyone of them is a sign of God's _ essence, (har); i 


A E E S | 


Thou hast been illuminating through the Phenomena singe’ 
Sm Thou hast created them ::' ^ 

Then — they are away:from Thee ( because of 
Veils on them.(1) 


ance UOS vetoes kad 
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"2 Hé is the real soul that animates the soul of: the: ‘universe. 
Thi anitwation-of the universal soul is: felt. by. none but the 
saints: and "Btystiesis They observe: Signé:-of God in phenomena ; 
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they behold the different symbols ; but they do not. see the Reat 
Being! (al-haqq). Though He. has so many symbols. and signs 
existing in this universe, yet He has no proper and particular 
symbols. to represent Him in an adequate manner. Thus the 
Indian, mystics: cry out : ` < 

“All atoms of the universe are signs of Thy essence ; 

In spite. of these signs why hast Thou no sign"”?(]) 


Here the Indian Sufi theosophists. admit that though the Real 
Being ( al-kagg )is immanent, He is not adequately represented by: 
the universe (which has its limitations). The inadequacy of representa- 

tion has given Him two opposite natures of conceal- 
Pàrtial manife- ment and manifestation. So far as He is represented 
station through by the phenomena, He is manifest, and so far He is 
phenomena, not represented by the phenomena (and it is the 
^ largest part) He is concealed.  Inadequacy of 
representing capacity of the phenomena, causes Him to remain 
hidden and manifest at the same time and in the same place. 
Just as the sun. behind ea cloud is hidden and manifest at the 
same time and in tlie same place owing to the partial manifesta- 
tion of its full phase, so also, God is hidden and manifest in 
this limited universe. This idea has been beautifully expressssed 
by, the the Indian mystics in the following manner : 
“He is in the earth, in the firmament and in the X-place, 
Manifest. and hidden is He in every particle".(2) 


It is now natural for superficial thinkers to presume that 
God. must have been many ; because, had He been one and 
absolutely one, He would. not have been able to manifest Him 
through:so many phenomena of the universe. Indian Sufis repudiate 
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this. process. of. thought in unequivocal terms. They say that 
phenomena exist, because God: exists. Existence of phenomena is 
dependent on the- existence of God; but ‘God’ s: existence: is; not 
dependent on..the- phenomena : : s Mex S e cbr s 
*"Whaterver- is, exists on account. of Thine existence ; Ta 
All shall Perish, and existence shall be Thine”. (1) .. He 
Plurality of phenomena cannot impair the unity of God. Because, 
'the existence of phenomena is temporary while the 
Unity of God: existence of God is eternal and the manifestation 
in the plurality of God through the phenomena i$ nothing but the 
of phenomena. expression: of the Eternal through the medium of 
: ' the evanescent. This process ‘of expression does 
not: necessarily imply the plurality of. God.. Just as a quantity 
of pure water may easily take different colours in glasses ‘of 
différenti-hue, without undergoing -any soft of change in colour, 
property; or quantity, soals God, -mianifésting Himself through ` 
the diverse phenomena of tbe universe, remains to be one and 
one only without undergoing any sort of change: 
“Say not that -the: plurality of phenomena is contradictory 
to unity 
View thou the reality of things —all is He". (2) 
It is now clear that the SUfis of India preached the unity 
of God in the plurality of phenomena. In order to understand 
this kind of divine unity, an “Eye of Reality" 
One essential ( nasr-i- ,agiqat ) is indispensably necessary. Unless a 
God behind man possesses such an eye of the mystics, he is 
the Univers. altogether deprived of the sight of one essential God 
( dhdti Khuda ) amongst these divergent phenomena 
of the universe. Sufis of India were not concerned with the 
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manifestational or phenomenal God. What: they- discovered: . and 
then: realised. is this that behind all kinds of manifestation and. 
all. forms:..of. phenomena, there is one and only one essential: 
God who, in spite of His divergent manifestations aur ‘various’ 
phenomena, ‘does never undergo any change in Essence: 


“O Thou art one in essence in spite of plurality : 
O the One of things, Thy essence is manifest". (1) 


It should be noted here that pepole may take the advantage 
of the:inverted form of the Süfis' argument. They may argue 
that “a god -who manifests him through. diverse phenomena 

cannot be one ; because, the phenomena are nothing 
Counter argu- but media which have no different colours,. because 
ment faced by different gods manifest them through these: media. 
the Sufisof Just as a white glass can take different colour 
India according to the colour and property of its contents, 
; so also phenomena are different. according: to the 
difference of manifestations of various gods. The Sufis of ‘India 
strongly-..denounce such, inverse arguments.. They say, God: cannot 
be many, because, He is pure from all other things. The 
contents of the white glass may differ in colour and property, 
because, they cannot remain pure from the mixture of other 
things. | But God is pure from everything that exists and that 
will exist., So, He cannot be many : 
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` “Deem Him to be one in things, because He is pure; 
And behind the curtain of creation the Light is shining. (1) 
3. Theory of "All is He" ( Hamah Ust): 

The theory of “All is He” ( hamah st) is the result of 

the above-mentioned’ conception of- divine: unity ( tawhid). We 

have already seen that only God: exists and Hë 

Identification exists immanently in the’ universe. ‘Only His 

of phenomena existence is eternally real and the” existence of ` 

with God. — things | “beside > Him, is evšñescent. If nothing except 

God exists in the universe, then consequently 

whatever we see to exist cannot but be God. Besides this, the 

immanent character of God, led the Sulis of India to think 

that whatever they see is but the manifestation of God. They 

not only believe in the present existence of phenomena as identical 

with the existence of God, but also they believe that existences 

of phenomen& in the past and future are the same as the past 

and future ‘phasses of God's existence. Immanence of God 

pervades time and space. It is not limited by anything, known 
or unknwon, hidden or manifest: 

“The beginning and the end, the manifest and the hidden-all is He, 
Aione He was, alone He is, and alone He will be" (2) 
Sarmad, ( beheaded in 1659 A. D. ), the martyred saint of India, 
expresses this principle of identifying everything with God in the 

following mystical quatrain ;- 
O ascetic:::drink wine; because it is far ‘better 
Than the donning of cloak wherein lies the intoxication of a 
hundred mischiefs. 
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It is undoubtedly lawfull ; if thou tellest to be unlawful 
The explanation will be—whoever ponders—all is- He*(1) 


Such an idea of phenomenal identification with God wasa common 
cardinal principle of all classes of Indian Sufi mystics. From 
the very beginning of the advent of the Sufis into India, this 
idea was gaining ground amongst them. In the writings of almost 
all the prominent Sufis of India, we meet with similar lines 
quoted above. For the sake of illustration, the following two 
lines may by quoted here :- 


“Whatever thou seest is, in reality, He,— 
Candle, flower, moth, nightingale—all is from Him" (2) 


One thing should be noted here. Almost all of the 
Sufis of India admit that everything is from God, yet everything 
is He. This assertion simply means that the Creator and the 

created are one and identical. Then, surely God 
God isacomp- is not absolute. His oneness (wan idat) comprehends 
nent whole. the phenomenal existences, by the collocation of which 

His oneness has been conceived. Unity of God is 
therefore a component unity. We become familar with this 
conceptual kind of divine unity from the prominent Sufi writers 
of India: 

"Out of Him, He has manifested the signs of His attributes 

in Him ; 

Then those signs are what He is the Creator of. 
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His attributes, name and sign—all these 
Which exist are the very essence and Allah is a component 
whole". (1) 
If the Creator and the created are one, the created may 
naturally claim godhood. Then the natural conclusion that follows 
is this that there is nothing in the universe, which is not a God. 
Al-jili accepts the principle as true, but he does not tike to 
entertain. the idea of godhood in every phenomenon. He argues 
that as the phenomenal deity is merged in the component unity 
of God, none need take the divergent phenomena as individual 
deities :- 
“But the laws of Thy dignity require 
Godhood for the reverse which are united in the godhood”.(2) 
Along with the growth of such identical conception of 
the Creator and the created, all distinctions between 
Disappearance the underlying property of phenomena and the 
of distinction phenomena themselves were gone. The Indian Süfis 
between pheno- forgot the difference between the lover and his 
mena of one beloved (i.e. God), love (“ishq ) and the lover 
kindand the — ( m'ashug ) and wine and the cup-bearer : 
other. 
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“Where is wine (i. e. divine love ).and the cup and who 
ter th s e ] is my cup-bearer (i, e. God )? 
ii: Bét Miles _O Mu‘tnu-'d-Din do not talk,—all is He”(1) 


7^ Jm this way, ‘when all distinctions between phenomena and 
God' disappear, there cannot remain anything like goodness. 
or badness (Khayr wa Sharr): ultimate Reality prevails every- 
“where and in everything, good or bad, that exists. In such a 
State of: mystical ‘perfection, badness (Skarr) is as dear to a mystic 
as/goodness( KAayr). He loves a harlot or a despised dog no 
“whit ‘less’ then a pious devotee or a pure pat. Because 

“Whatever comes to sight good or bad, 

Is the essence of the Reality, O the unaware i" (2) 


4. Theroy of Essence and Attributes (Dhar wa Sifan 


This is one of the fairly old theories of Süflism. Süfis. 
-oF India received it from their spiritual ancestors of Persia 
Turkistàn and Afghanistan. In this theory, SWfis of India and 
outside differ from one another but little. Hence, we do not 
liketo devote. much space in elaborating this theory here. 


God is ‘generally viewed by the Sufis from two standpoints, 
that is, from the standpoint of dhat or essence and sifat. or 
attributes. “Dhar is the finest possible element of God, very 
rarely witnessed or realised by especial class of sor 1 _thinkers 

only., Ip nature, it Ís identical with the Soul ] of 
Nature of ‘man añd is the ultimate reality of all things. Tt 
Essence, -has no colour, no shape or no substance that can 
"bé "perceived by ordinary human senses. It is only a 
comprehensible entity and the soul of the universe is only a part 
o5. 0. € ar ile p s ple gy ob ale de (D) 
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tists too is exactly like this. Cf. poem on “Brahma” by R.W. Emerson, 
the American writer. 
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of this entity. Its manifestation’ is beyond the Open of 

ordinary human being. — 

TU „Sfat c or attributes are the creations’ of “God. Although 
I "dhat or: essence is generally manifested in’ a‘ very 


— ~ fine or subtle manñet; dt ‘sometimes manifests itself 
alfributes. ` ^ grossly. When dhat is ‘grossly manifested in the 
i forms of myriads of phenomena, it is then” called 
$ifat : Ç f d. bas A 2 xt, : ^ PS ^ f, 

"The truths of Essence have, in view of the dignity `of 


His truth, 

Been given the name Khalg (the created) and the truth 

is pervading’ (D 

_Sifat-or creations are therefore materialised dhat or rather a 

“Dhat which, when manifested, can be seen, touched or ‘smelt 

by t the ordinary human being. . They (i. e. Sifat) may be charác- 

terised as. the. dynamic force ‘of God while the dhi? as ihe 

Static essence of the force that causes allcreations to come into 
being ultimately. 


From the above discussion, it is now clear that dhas 

and sifat are the two aspects of one divinity 

Both are This is why the Sufis of India do not make any 

essentially one distinction between these two kinds of popular 
and the same, conceptions :- 

es “While I do not see any difference between the essence 

and the attributes, 

Whatever, I observe, I do not see it save and except 

God". (2) 
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de crops . 5. :Theogy of Soul (Rah) 
` This theoryi is one of the most important theories of Sui. 
Wik important in, the sense that, the views “of the suf 15, with 
regard- tọ: soul, - have far,  sürpassed the limit of the ordinary 
conception of, the. orthodox Muslim ` theologians: It is- useless 
E , to discuss here the complicated and controversial 
The Quran and question of these two antithetical. sets of views. 
the explanation Even the holy Quran has cleverly’ avoided the 
of the sul. answer to this complicated question. “When the 
EU TT Prophet was asked by Jews to describe the nature 
of; human soul and to explain its. origin and its final state, the 
answer. to the question as recorded in the Quran was this ; 
“Say : : the soul is by the commandment of my Lord" (1) 
We do not know; whether the unbelievérs ( - the Jews ), who “deman- 
ded from the Prophet the explanation of the mystery of human 
soul, were satisfied with this vague solution of such a knotty 
problem ; ; but nowhere in the Qur&n, we have, as the theologions 
'say, been offered a better solution than this. The questioning 
and .meditative human mind was surely not satisfied with this 
dibitraiy ' solütion of the' intricate problem of soul. Because, the 
plilósophers and the theosophists of the succeeding age had 
independently tried to solve this question in a satisfactory way. 
Indian Stfis too tried to solve this problem. Some of them 
utterly failed to come to a definite conclusion, while others 
succéeded in doing so, in a manner satisfactory at least to 
themselves and their followers. 
i — The Sufis of India do not accept the Quranic version of 
tc UCU the interpretation of soul. They either reject it 
The schools-of* altogether or twist it for such an interpretation as 
sufi llought èh to Support their own views. Although their line of 
the question of thought is. independent of the trammels of Shari‘at 
soul. or ecclesiastical canons of Islim, yet they have 
often tried to hide their dissident philosophy under 
P 
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the cloak of scriptures. However, the views of those who deviate 
from:the Quranic ee miro well be: €— A the 
following-quotation :: =< : | we i vue LE. 
` “O: "TQurbü-*d-Drà if- loir ask thee ‘of the’ soul, 
j Do say ‘that it is not the commandment of God, (but it 
u is) ‘the God of souls” ( 0) 
And~the views^of the other school of thought may be repre- 
sented by: the following two lines :- ^ 


"s "The! „order of my “Lord gave the name of Rah to me; 
The ` cup-bearér of Unity (then) filled up my wine cup") 


The first school of thought informs us that the soul of 
men is not the commandment of God, but it is. the “God of 
souls".Here the phrase “God of souls" means the “Great Soul" 
i, e. God Himself. According to the second school, “the soul got 
its pürticülar name “ru” by the commandment of God. As it 
has beetit: mentioned" ‘previously, according to ecclesiastical canons 
of Islam ( Shari'at) soul (rz) came into being by the commandment 
of God, i.e. when God commanded on the day of first creation 
( yawmu-'I-azl ov ruz-i-az! ), souls were created like other crea- 
tions of God. Then people attributed to it the name of ru; 
owing to its creation out of finer elements. 


However, ultimately both the schools of Sufi thought comple- 
„| tely agree with each other on one point : and that 
Where the {wo is that the soul of men is the ultimate Reality 
schools agree. i, e. essence of God. They argue that if the human 
. Souk'be not the dhat or essence of God, then 

why did the angels prostrate before Adam ? 
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Adam was made of earth and from the point of view ‘of 
formation he was assumed to be inferior to the angels who are 
believed to have been made of celestial elements. The Sulis argue, 
angels did not prostrate before him while Adam was. a mere lump 

of earth; they did that after the. infusion of soul 
Soulis the (rap) into Adam. This simply means that the act 
essence of God. of angel's prostration before Adam was due to the 

infusion of soul into him. The soul was not an 
ordinary thing ; it was the dhat or essence of God. Angels never 
bow their héáds before anybody save God, and as soul was the 
essence of ‘God, they prostrated before it. The following quotar- 
tions’ from different Suf1 poets of India will clearly illustrate 
the trend of Sufr thought regarding the soul of men ;- 


“Had it been that essence of the Real was not in the body 
| ( of Adam ), 
Then why. the angels prostrated before the Man” (1) 


And — 


"In the, audience of Adam, made of earth, angels 
Completely bowed low. (before him). simply for the soul"(2) 


Again 
"Had not His light been found on the countenance of Adam 
_ The angels would never have humiliatingly prostrated before 
Se E him. 
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- The fact that, ‘I infused my spirit into Adam'—is sufficient ; 
The spirit is: nothing but His self,—O the quarrelling !"'(1) 
From the above discussion, it will be seen that the soul is 

the ultimate Reality or in other words, the essence of God. If 
it is the essence of God, it is certainly not created, 
Soul is and it possesses the same natureas the essence of 
uncreated, God. Before its. infusion into the human body, it 
was completely one with God; but after its in- 
fusion, it became manifest to the world. 


“I (ie, the soul) had no entity in the garden of Unity ; 
When I came to plurality ( i.e. phenomenal world ) I became 
manifest" (2) 

In this way, when the soul was infused into the human body, 

it became separated from the essence of God. The soul is 
virtually the same as the essence of God and hence, it possesses 
all the. necessary qualities that the. essence of God does. After 
its.separation from the origin, it was not at all desirous to waive 
its original privileges for the frail and impure human body. It 
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thought that its pristine purity and other qualities might be in 
danger, if it chose human body as its abode. So, with the utmost 
reluctance, it came to the world to live in the human body, where 
God wished it to reside in. From the very moment of its separa- 
tion from the origin, it began to think of this human body as 
a prison : 
*My sacred soul is confined in the human prison, 
I am concealed like the sun which is in the fist of an 
earthen vessel" (1) 
From the above speculations, Indian Stifis deem the soul 
to be ever pure and eternal like the dhat or essence of God. 
As it is a part of the Universal Soul, it has always 


Soul's an intimate communion with God. A dream is a 
connection good medium of the communion of soul with God. 
with God. Hence, we see, the dream plays an important part 


in the life of certain darvishes. Ilham or inspira- 
tion is another medium through which God reveals the mystery 
of many things to the darvishes. 


6. Theory of Proximity ( Qurbat ) 


This theory is said to have based on the mystic Quranic 
verse: “We are nearer to him ( man ) than his jugular vein"(2) 
Like all other mystics of the world, the Sufis of India too, 
yearned for an ultimate union with God. Throughout the whole 
life, they ardently desired the coveted union ; but where they 
would find and meet their Beloved, i.e. God ? We have already 
observed that the Stfis of India conceived of an immanent God 
in every phenomenon which is and is not His sign at the same 


gah ASS Gyan 3358 pudi zs (1) 
= py gine UE mà, 99 AS Andy 9S Ooze 


Css) 
“geen A” A Jone Jar 
-353 de oe NI cil os (2) 
- - "T" g 


Quran L. 16. 


SÜFIISM IN BENGAL 71 


time. This dual nature of phenomena was thought by them to 
be deceptive ;- because it could and could not elude 
Basis of the them' dt the same time. Being sufficiently aware of 
theory. ` — this deceptive’ nature of phenomena, most of the 
Indian SwWfíis renounced the idea of ‘a’ phenomenal 
God. They tried to seek Him elsewhere. Where then is the sure 
place to meet with Him ?. z 
In order to come to a definite. conclusion, the Indian Süfis 
are said to have consulted the Quran. The fore mentioned verse 
supplied them with the necessary text and they understood it 
more or less in their own light and interpreted it according to 
their own process of thought, which differs, in many respects, 
from that of other thinkers. They came to the conclusion that 
God is within the body of a man, because;.He is nearer to a 
man than his jugular vein. The:idea of proximity 
Microcosmic “has: been ` conceived "in^süch a way: that it leaves 
` idea of the^ no space at all between man and God. It is mysti- 
human body, -cally conceived and has been straightly directed to 
'the physique of a man. There is nothing in the 
universe, which is not represented in the body of a man. The 
whole of universe with all its wonderful mysteries, is in the 
body. It is as if an excellent microcosm : : 


“If with the Eye of Reality, thou lookest at thy own body, 
. : Thou, Shalt find the existence of all things in thy own being" a) 


This ‘kind. -of idea about the body of a man led them to 
the conclusion that they should not direct their attention to the 
vast universe for their quest for God, whom they can easily 
meet within the microcosm of their own body. If all the wonders 
and mysteries of the universe are collectively found in a body, 
why they shall try to obtain then elsewhere outside it? Their 
business and ulterior motive _is to fathom the wonders and 
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. mysteries -of the. world. and thereby to realise-God—the ultimate 
Reality. The body, being a counterpart of the universe, is thus 
-ehosen-as the-best place, where they can realise. God. ‘It is as 
ifia rendezvous- where. man, the lover, and- God, the Beloved, can 
meet each other: :. . Dom 
-*Nearer than the heart is that beloved Sweetheart ; 
I Bat. thou hast not yet been lost in this Wayan lane". (1) 
apt 2d "Again— Š bo ee ue 
“The Comrade is within thee ; then why art thou unaware 
i ET of Him ? 
Tie; orarade is in the self of thine ; then why art thou 
wandering. about. from door to door" (2) 


The po of human body was thus, increased ‘by the 

T * „Sufis of India. With the growth of its importance, 
Unusualimpor- close attention was drawn to the proper and perfect 
tance attached knowledge of a body. This knowledge included the 
toa body Spiritual as well as the material aspects of man. 
s: Siz The foundation of the material aspect was strongly 
Jaid OD. |. the; spiritual. one. Again, the Süfis of India thought 
that. the, spiritual aspect. of a man cannot properly. be developed 
unless he disciplines and curbs his material aspect of austerity 
and physical mortification. The two aspects are thus made inter- 
dependent. The. main aim of this is to develop the spiritual force 
of a man through the medium of material body. Along with 
sich a “change of thought an elaborate system of practices soon 
grew up. The ultimate aim of these practices is the realisation 


of the Réal: Self by the slayah on of material self. Unless the 
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materia] self is systematically cultivated, the Real Self is never 
realised. This is why the Sufis of India lay poesia stress on 
the cultivation of material self ; 


*Do not say, “How the eye of the mortal sees the Eternal? : 

It suffices me that I.do not see my own self". (1) 

From the above discussion .on .God..being: within the: body 
Immanent of a man. the question arises—is He in a particular 
character of God part of the body or pervading the whole of it ? 
within the body. - The Indian Sufis are of the opinion that God is 

not confined to any particular part of a man's body ; 
He pervades the whole of it: 


“O pure Sufi! thou art seeking God ; 

Due to thy own blindness thou art seeking Him (separately) : 

I am speaking with thee night and dày ; ; 

I am in "y body from head to foot ; ; thou art seeking 

E Me (in vain )" (2) 

Hence, the Tm of God is an immanent proximity and not 
a transcendental one. This immanent character of proximity has 
both advantages and disadvantages. The inseparable connection 
of God with-body compels a Sufi to be a lover and beloved 
at the same time. As a lover, he thinks of his Beloved residing 
within him. Hecan not tangibly realise his Beloved as a separate 
entity. When he tries to realise, he apprehends the danger of 
identifying bim vith his Beloved and thus exclaims: 
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ds isa, Denso wd day out He is with me, but I am stupified in 
24 Seni ts His quest; 
The difficulty is this that I am both the united and the 


a Ew . separated” (1) 


1-7. Theory: of Affirmation and Negation ( /hb&t wa Nafi ) 

in Here afé two theories—one of affirmation (ithbat’) aiid the 
other of negation (nafi). But they are so interwoven that 
they have ‘virtually become one. To try to alienate one from 
the^other,;'is ‘to do injustice to both of them. Hence, we like 
tov'tréat’ them. both as one theory. 


This theory is said to have been advanced on the strength 
Basis of the of.a famous tradition ( sadith ), namely. “you all 
theory, die before you ( actually) die"(2). The echo of this 

tradition is heard from the following two lines of 
Khwájah Qutbu-'d-Din Bakhtiyar Kaki : 
“Whoever is dead before his (actual) death, 
KA Dos nót ‘call him dead ; he is by God, abiding in the Real"(3) 
In. course. of time, this. idea of a novel death throve luxuriantly 
among the doctrines of the Indian Sufis. They began: to ponder 
over. the discovery of a new plan by which they can acquire 
the merit of ,süch a virtuous death before their actual death. 
By the. way. of Affirmative and negative process, they came to the 
conclusion that. such a death is possible for a man before his 
physical death. This is not an actual death of a man, when all 
his physical functions cease to work. It is the cessation of one's 
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all connections: with and attachment for the work. This stage of 
the Indian ‘mystics may be characterised as the stage of complete 
deliverance from al! sortsof mundane bondages. In order to attain 
this perfection, a Sufr is required to pass througli the following 
four stages : | set 

(a) Affrmation of -negation ( Ehbat-i-nafi) .— 

(b) Negation of affirmation ( nafi-i-ihbar). ^ 

(c) Self-annihilation ( Fara ) " 

(d) Abiding in God (Baga bilah). .' 

Firstly, a Sufi affirms everything that is negatived. 
This is a stage in which negative tendencies of mind is removed 

by the concentration of all the forces of affirmative 


(a) tendencies. The negative aspect of the universe 
Affirmation of and man, such as the universe is not really exis- 
negation, ting, the existence of man is not real etc, is strongly 


discarded by the declaration that the universe exists 
and exists with its diverse phenomena and that man exists and 
exists with all his virtues and his blemishes and in flesh and 
blood. Such prominence of the affirmative aspects has given: his 
stage another name of ithkbat-i-sifat or affirmation of the attributes. 
It is so called, because a Sufi affirms the attributes or creations 
of God. I 
With all the necessary limitations ‘of human being, a Sufi 
tries to realise: God in this stage. He frankly admits of his own 
shortcomings and fully believes in his human existence. In spite 
of all these, he must reach his goal of union with God. In 
order to achieve this ‘summum bonum’ of his life he tries to 
conquer his self.: He thinks that the only bar to his union with 
the Beloved or:.the only: thick veil hiding his beautiful Sweatheart, 

is his own existence only s 
“There had been not a “single veil hiding the Beloved, but, 
Every where. the veils had been, they all were the selves of you" (1) 
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. In this way, when the consciousness of the self is fully 
realised by an affirmative process, then the stage of. negation 
nafi is reached. This stage is generally called the 


(b) stage of nafi-i-ithba@t or negation of affirmation ; it 
Negation of is sometimes called the stage of Nafi or negation. 
affirmation. All that was affirmed in the previous stage is simply 


negated in this stage. It is one step forward to 
the mystic goal: Sufi mystics do now forget and forget totally 
the attributes i. e., creations ( Sifat) and concentrate all their 

attention to the essence (dha?) ; . 
"Negation of the essence of self is better than affirmation 
of the first attributes ; 
What wilt thou do with the chief when there is no place 
for thy head" (1) 
But in the struggle for the negation of affirmation, first of 
all, attention of a Sufi is generally drawn to his own existence, 
Because, he fully realises that along with the affirmation of his 
own existence, all other affirmations are bound to be admitted 
as necessary concomitants. This is why, the Sufi tries to negate 
his own existence first. In this stage, he fasts and prays, wilfully 
undergoes severe mortifications and adopts many other artificial 
methods for the total extinction of passion and desire. But he 
repeatedly fails in his attempts. In spite of his repeated failures he 
is not daunted ; he ungrudgingly cherishes the idea of negation, 
extols it beyond measure and pursues the ideal with renewed vigour 

and strength of mind : 

“For a moment only, if thou be away from thy own exis- 
tence, it is better than hundred years’ 
Continual. observance of fast and performance of nocternal 
prayers”. (2) 
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Again 
So long as thou existest, never will the Comrade be of thine, 
When thou ‘wilt extinct thy existence, the Comrade will be 
of thine”. (1) 
In this way, the Sufis train themselves in the school of 
negation. They wholly clear off their minds of all thoughts 
except those in connection with God and completely control 
their minds and evil tendencies of the flesh (nafs). In this respect, 
this stage is a stage of complete purgation and purification of 
mind and a preparatory mystic state of subjective thoughts, 
transformed into actions. 

The second stage is supposed to lead fast a Sufi to the 
third stage, i.e. the stage of fan@ or self-annihilation, Here the 
negative aspect of mind remains no longer. This 
(c) is the stage where along with the ascetic practice, 
pan of a man is revived in him. "He loses his 
ordinary conscious thought-power, but he feels a sort of un- 
speakable joy generally felt by a class of privileged mystics in a 
state of rapture. This state of mind is known in Süfi phraseology 
as wajd orrapture. In this stage, bliss is a predominating feature 
which shadows all other features of sorrow and misery. The 
mystic is here actually united with his ever-longed-for Beloved ; 
but his union is only temporary. In the ecstatic moment of mental 
abstraction, he meets with his Beloved in the region of a blissful 
state grown out of the subjective process of his thought. When 
that privileged state of mind is gone, he is separated from his 

Beloved and then he laments thus for the union: 


“I have lost my entity in the quest of that Non-entity, 
Ultimately I wish to identify my entity with the Non-entity’(2) 
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Lastly the goal is reached : the desideratum for the identi- 
fication of self-entity with the Non-entity is fulfilled. The experi- 
I ences of this stage is beyond description, No Sufi 
` (d) 'bas, as yet, been able to express his experience of 
Abiding in God. this stage in adequate words and precise terms. So 

far as can be understood from the poetic and 
mystic utterances of the Sufis, the state of baga or the abiding 
in God is a completely blissful state of the minds of mystics, 
where no pleasure or pain is at all felt. In this stage they Jose 
their entities in the entity of ‘Géd. Just as a word is inseparablé 
from its meaning, an eye from its sight, and a flower from its 
fragrance, so also the Sufi is inseparable from his Beloved : 

“Look at ourselves and Him just as the meaning of words : 

When the eye and the sight are different, look at them in 

one place ; 

Thou shalt not ever find Him totally separated from anybody 

Like the flower and its odour, wherever you see” (1) 


8. Theory of Love (‘ishq) 

This is one of the most important theories of Stfiism in 
general and Stfiism of India in particular. We have earlier 
mentioned that the relation of love (“ishq ) is the only relation 
that can be established between God and man. God has been 
divested-off of all other qualities save the quality of Wadzdiyyat 
or lovingness. He is the most loving Beloved, rather Comrade 
with whom the Indian Sufis are wedded to by the single inalienable 
tie of love. 
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As for the origin of love, the theory, advanéed by the 

Indian Sufis, would appear to the -unsympathetic as à fantastic and 

amusing idea. Their conception about its origin may 

Origin of loveas.be described in the. following terms: God, the 

conceived by the Beautiful was alone in the vast realm of eternity. 

Indian Sufis. He was, as if, feeling lonely, there being none to 

appreciate His phenomenal beauty. As His pheno- 

menal beauty demanded a passionate appreciation from others, 

He keenly felt the necessity of creating man as His lover. Yet, 
He did not create him. 

In this way, while He was passing His time in a lonely 
manner, He once saw His phenomenal beauty, and projected 
His own being for a fuller appreciation of Himself. When God 
saw His own phenomenal beauty, He could not restrain Him. 
Charmed with His own beauty, He instantaneously became love- 
intoxicated. He tben manifested His love and created man to 
be His partner in amour. As an illustration to such an idea of 
the origin of love, the following four lines are useful : 

“Dost thou know at all what is the origin of love ? 

Life of love is due to the phenomenal beauty of the Beloved. 

When the phenomena! beauty of the Beloved looked at its 

I ownself, 

It became love-intoxicated and offered love”. (1) 

Behind this apparently fantastic and allegorical theory of 
the origin of love, lies the folowing real implication: Pheno- 
menal beauty of God is the progenitor of love. It is this beauty 
which excites the Swfl feeling of love and drives the gufi thought 
into action. Hence, the Sufis of India sing the praise of beauty 
couched in most hyperbolical language. It occupies a superior 
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place “in: their hearts than. the Qurün they read, the religion they 
profess and the piety they possess: : 


“And I reàd à verse from the Quran of Thy phenomenal beauty ; ; 
Then, that is my’ Quranic order and I am afraid of ‘it. 

"Then 1 “my: faith, my Ism and my piety—all ` these consist in 

d U this that 

E am perishable for Thy phenomenal beauty ; certainly I 

I am obedient'to Thy command" (1) 


Besides this, there is another school of thought which thinks 
otherwise of the origin of love. According to „this sc school, love 
is nothing but the longing of f human soul for a union ) with. the 
Universal Soul from n Which it had "had been “separated « on. a the e Day "of 
` Cigation ( rüz-i-azal ). We have already noticed that human soul 
"was one with the Universal Soul before it was infused into the 
body of Adam. Since its infusion, it has been feeling an eternal 
pangs of separation. Human body is not a proper abode for the 
soul ; it is as if a prison-house. The soul, being all pure, eternal 
and infinite in nature, cannot comfortably adapt itself to the 
impure, évanescent and finite body. - Hence, it is natural for the 
soul to pine for its original abode. This pining has beén identified 
with love. So long as the human soul does not reach its 
destination of union with the Universal Soul, it longs for the 
desired union. Just asa stream flows towards the sea for union, 
so also the human soul progresses to the union with the 


Universal Soul singing the bewailing note of long separation : 
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“The roar of an. inundation is-for its separation from the sea ; 
, And the inundation which is mingled with the sea, is a silent 
i -E : i a, NA one (1) 
porcum m dave TN the origin of love, it is the 
criterion of the Sufi faith i India.” This is the thing which 
intóxicates the Stfis-like madman and prepares them to sacrifice 
i : health, wealth, comfort, honour and even life. The 
Hiimitable cbar- immanent character of manifestation of the Real 
acter of love. compels them to love ‘every phenomenon of the 
universe. They love animate and inanimate objects, 
men and animals alike. In short, they are philanthropists in the 
widest sense’ of the term. No particular religion can exert any 
orthodox influnce on them and no special creed can imbue them 
with misleading ideas. Questions of infidelity they shun, and 
special faith they give up: 
“O censor! ask not the lovers of infidelity and faith, 
Whoever becomes a lover is beyond infidelity and faith" (2 


They: neither care for a mosque, nor for a church in their search 
for the Real who is immanent in all objects. The period of 
fiery -ordeal offered at times of noviceship through the test of 
doubts and despairs, hope and encouragement, and failure and 
success, they pass with a smiling face. Love guides them to 
óvercome the pitfalls in the way to their union with the Real. 
“I put a- question to Love, “Tell me where is the Real?” 
It? replied; “Wherever thou shalt seek—in a mosque or in 
Mose) a church—He is". (3) 
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^: Ini: facets: ifthe: Snf1- thinkers of: India--adliete to: any religion, 

it: is: the: religion: of! Jove. Indeed; they outwardly profess’ theo- 
logical: Islam as their religion ? but their conception of Islüm is 
different in many. fundamenta): respeets;. from: the conception of 
Mall, thaplogians The Islam, they;profess tahopnouriis more of 
Tisa their. own. creation. than af the:creation.of the: Quarta. 
Islam asa. rei. _ All the. formalities.of. Islam,:,its: code ofi law (shari‘at), 
gion,of pure — its teachings.,and morals as inowlcated -by-:the::docl 
love. .. . .,,..torg.of Islam (imams) have: been set-aside, and'iri:tbeir 
:aplaces,.. they, have. installed their: ,. own formalities, 

laws: Ngah anda morals.. _ They. have  interpgseted. the Quran and 
the,traditions..( hadith.) in; heir. own; light..and. Merb shave made 


Wan a great theosophic..ggligion ef. love: only pmr. ce ooo As 
1^. "My. Islam (ie:religion X- is love: if^ Meu = not i a diui 
© sedi 

, How: cuc the dui of. my. jadhenilon of this. s dhodon 
m — OF ` shinés".(1) 


Islam, a kusis A of the Semites, has thus: been-trans- 
formed ipto. arreligion.,0f love by the Süfis of India. ;Iherefore, 
i ax) they. do ROK: take. him te, bea. true Muslim, . whose 
Muslim defined fidelity to. love.for God and His -greatgges i$: pot 
` sufficiently proved. They. unhesitatiggly . declare sthat 
m prayer. fastings, observances.of laws and: morals’as signs: ¿oË 
formal sybmission. to God, do-not giye the identification, of 18 man 
ipi a.rea] Muslim unless. he; loves, the Real. in his-heartief-hearts : 
. Hé; ini whóse:sheart there is no love for the Real, 
n Bol. 3 Muslim, in, . Spite of. a t09 much submission to. 
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-33 A teng Muslim; in-4he, SUE sense-of the.term, does.not care at all 
for heaven or hell. Neither the temptation of heaven, its. .cool 
gardens, its virgins and beautiful lads and divine meat and drink 
nor ` "the ‘ears of “hell: Arg can ""prodüce ay appreciable” *effeot' in his 
love-ititoxicated ‘heart. “What We “cares for, is'love. He carefully 
We hes its “gradual develópineiit, waloasly ‘guards it and solemnly 
follows its dictates. ' ‘Union with” His Beloved is the mission of 
his life, and to’ falfil ‘that ‘unique mission, he’ cares for nothing — 
neither te ‘pleasures’ ‘and pains of fhis world; nor those of tlie 
next : 

x seakan the great ‘lovers are not satisfied with thy 

p. end temptation: of heaven ;: 
For His vision, we are away from the’ gardén‘ of paradise 


and its: guards. `° `? 
Macc pede in- His aie i we: are. «away from: paradise, its 
BOW EET virgins: "aad: beautiful lads ; 
TANG for "the Betoven we are away from the pleasure of 
s TOM aR t. o che of thé two wonda”. . (1) 


= .9.. Theory of Infusion ( Hulal ). 


- This: Pagi is;.one which early Islam condemned and regarded 
as wholly blasphemous. No Muslim thinker or writer tolerated 
it until after’ the advent. of the eleventh century: A. D, Manstr-’ul- 

: 75 vi Halla} (Execution—26th: March; 922. A.D.) the famous 
Referencesto J Pèrsian saint and SWI, was mercilessly persecuted 
its early history; andifinally executed for thé: advocaoy of it. In course 

of time,- Votéries: of this: theory: increased in number 
and “saa, fe ntis of im _ countries, began to support 
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it giving it a' favourable’ ‘explabation, different. frout that of the 


ather Muslims: P. vu nh 
Er. QU JEN d 
Lo “However, we are not concerned with, the early . “history ‘of 


the theory, ;which is not. connected with India. With the "advent 
of the Sufis of the twelfth century into India, this theory came 
to this country. - ,At that time. a glorious. hallow was around, it. 
People were attracted by this and they accepted. it without, , ques- 
fion as Islamic. Another cause of its popularity in India v was no 
doubt the theory of “avatar” (i. e. incarnation of God in the form 
of man) which. „was a popular doctrine of Hinduism. 


A, "Hula?" has been. derived, from the Arabic root “Halla” 

“meaning **to«alight" or "settle in a place". From this, it generally 
means: “infusion of divine spirit into a man In the Indian 
Sufistic sense, it means, “infusion, of divine spirit into the 
body of.a man, transforming him into a god in the form « ofa 
man". When the spirit, of God alights on a „Sufi, heh; Temaitis 
ie cues an--ordinary man, but becomes transubstantiated into 
God and declares J Ana-‘l-hagq” or “I am the Real". This 
utterance, which is nothing short ^ of “blasphemy in orthodox Islam, 
the Sufi. tolerates: A sort of spiritual , "superiority is generally 
attributed to him who can utter such a sentiment. ^ Arguments 
are generally advanced -in his favour with the explanation that 
he who utters such a.seeming blasphemy, is not: really blasphe- 
mous; for, it is ‘not the utterance of a man of- flesh and blood, 
but. the. utterance of the Real, e: the man. ; : Hes the 
utterance of the. Infinite: through the finite. . 


XX 


^d 


From time to time, some of the Indian “Sufis. ütteréd the 
famous, I mean notorious phrase of Mansur, while others hesitated 
to declare it. But what is to be marked here is this that they 
all felt a real tendency to and craving for the phrase "'Ana-'i- 
 Ahagg" or “L am the “Real”. The beautiful picture of a wavering 
mind, as drawn by. Khwajah, Mu'inu-'d-Din Chishti in the following 
lines, is really noteworthy and interesting : : 

“I do not declare, ‘I am the Real’, but my Comrade dictates, 


‘declare; ; 
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When I. do not.declare, my sweetheart dictates to me, ‘declare’, 
Whatever , thou. hast been telling. me, thou orderest. me, every time 
E = AD Keep, it „concealed ; ; 
I do. not know why thou art telling me this, time "to divulge it. 
What “cannot „be communicated | . to thë as ceti ics. even "in their 
` " monasteries ; 
Thou orderest me "to declare "Réarlessly in "the midst of a market: 
To kéep - concealed the secret of Mansur is out of the limit of 
a man like me; 
When I do that the guillotine and’ gallows say, ‘divulge’ 
I told Him, ‘To Shom I should communicate in the world, 
KA . the secret 1 possess ; 
( Then ) He says,— Say to the gate and wall as there is no 
4. confidente,” (1) 

Such was die Sufi:;view:regarding the proclamation of this 
idea inthe early years of; the introduction-of .Süf1ism into India. 
In course: of. time this: tendency was -transformed into direct 
proclamation, „and many Sufis of India unequivocally declared 
the phrase of Mansür. But we hear of none who had been 
executed ‘in "India like Mansur. This clearly shows that this 
phrase’ was accepted by the Indian Muslims asa matter of course 
as “one of the “great Sufi doctrines thet are not dalasan; 
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lic? principles. Dan al probability, "being ` “encouraged ` ‘by 
such af 3 Oürable "bittitude to this ‘phrase, a few’ ‘Stifis of India 
follow thie | ‘suit’ “of | ;Mangtr : 


4 rih 


| til ‘am. the Real and. truly, ‘the, accumulator of- His création; 
lam „the Essence and the attributes that follow Gb”. ay 
Further in bis “mathnawi” (collection of odes) Shaykh Bahlul 
(d. 1575 AD.) who belonged . to the Qadiri order of darvishes 
devotes a few pages in praise of Manstr al-Hallaj, where he 
defends the. saint in the following manner : 


Manstir ‘says <- < | T 

JoL am not Mansür, and deem me not a Manstr ; 

Thou shalt not find me away from the path-of unity. of the Réal; 
But I am God, I am God and I am God; 

1 am away from dignity, malice and desire- 

“My secret treasure has come to this body ; 

Secret of my eyes has come to this. mystical formula". (2) 


10. Theory of this world and the next ( dunya wa ‘ugba ) : 
The attitude of the Indian Sufis towards this world is. an 
absolutely . pessimistic one. To them, the: world is an illusory 
reality—a. reality of painfulexperiences. Though the world. exists 
it will ultimately be destroyed. Hence no reliance should be 
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plácéd “on” its reality. Only God is eternal (bagi).and everything 
besides Himi is’ evanescent (fai );^ The ‘pleasures that a man 
enjoys in ‘his mundane life are but "mómentáry arid’ ‘unreal, ultima- 
Yely giving way: to ‘sorrow, affliction An 'pain.- : "Thetefore, our 
life is “not ‘meant for enjoyment, “Ba “dfink © ‘and be nierry’ 
should not be the goal of ‘liuman life; gue Summum bonum of 
which is the realisation of the REA € al-àaqq):- e 


“The Sufis of India are extremists with respect to their 
connection with this world and the next. In their opinion there 
is no “via media' that can reconcile the two worlds. This world 
is a great bar to the realisation of the next one, Unless and 
and until a man is entirely free from the bondage.of this world, 
he cannot realise the next one. Therefore he should : 


“Desolate: the Kingdom of this world and inhabit that of 
E the next ; 
For, this mean world -is itself not a place worthy of 

abi habitation", (1) 


“11. The Prophet and his place in Indian Sufiism : 


The Prophet. occupies a peculiar position in Indian Sufism. — 


The intermediary and in intercessional functions of the Prophet have 
been usurped- by the “Shaykh” or ''Murshid" ie. spiritual guide. 
However, when the question of the Prophetis raised, they cannot 
refüsé him. They support him in theory and do many things in the 
name-of *sharitat" promulgated by the Prophet. The theoretical 
support of the Indian Sufis leads them to hold the view that the 
Prophet. was the fountainhead not only of all theosophical know- 
ledge büt also of all creation. But this theory does not properly 
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fit in. with: other ; theories „ofthe Sufis of India ; ;. yet they, being 
Els d . forced by odd circumstances, are obliged. to adyance 
The. -Bropht. a as this., theory... in order to please, a section, of.. t 
an incarnation, . Muslims. who, would not otherwise be pleased. t9; accept 
of God's light... the Sn is as genuine . Muslims,, The theory of creation, 
Wa T DEN Cr it has been attributed, to the Prophet, may. be 
ae in the. following manner: .. E: ^n 
The Prophet is is an incarnation. of 1 the light of God "and the 
essence “ofthe Prophet is- is- the “part of the essence of the: Real: 
isi Sin the essence of: .the Tropa. there -is light of.-the Real 
js & Am t NES incarnated: ; 


ate pes as fight of the moon is Renewed from the sun”. d). i 


Here, the ‘Prophet -has been identified with the Primal “Light ; i 
he is conceived as the first of God's creation. God created the 
universe,.. because he created the Prophet. : Had it been the case 
that God did not create the Prophet, He would not surely create 
the universe. From the light of God, the Prophet was created 
and. from the .Prophet's light the whole creation came into being. 
This is the reason why the Indian Sufis hold that the universe 
is nothing but the, manifestation of the Prophet’s light, Such a 
conception of the creation of universe led many Indian SUfisto 
utter confusion. They could not fit in their former theories with 
this one and their attempt at ‘this direction led some of thém 
to. believe that the Prophet and God “were identical. Qy mis 


f f i m3 ols a? "ans Mon Qi cod a5 a). 
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(2) Such tendency: tox indentify of the TER with God was visible innt 
pta the:. Sufi writers of. the eighteenth. and -nineteenth centuries: These, 


Süfis mostly wrote in Urdu. One of the typical verses of these writers 
runs thus :— 


die S uias Ady E ule yo, a 
dele 55 Aem gi ala ily w las 
;;. “None kndws anything of the. dignity of my chief of the world; 


To deem ap ninaq. as God i is a necessary precedent to the union 
with God'" 


4 $ 
ent 
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amusing to: note’ heré “that they: šométimëš' argue ihi” support of 
this theory ‘0A ‘manner: that cannot be supportéd: by any logic. 
— -Pifhéy say, God is called “Ahad” or the One and 

His identifica “the Prophetis named ‘Asmad” or the Praised One. 
tion with^God. ‘In these two words “Ahmad” ^and “Azad” the 
LE : difference is the‘ insertion ofa Tetter only which 
is “M” i.e. “mim”. When this letter “mim”? is removed from 
the word “Amad”, it becomes “Apad”. Putting forward: such 
a queer argument, they indicate that the veil between God and 
Muhammad is the veil of “mim”, otherwise € God and Mubammad 


are one and identical. This sort of idea is mystically “expressed 
in the following quatrain of Sarmad : 


“Whoever becomes friend of His reality, 
He becomes wider than the firmament and hidden 
like a pearl. 


The Mullah says—“Ahmad went to the sky" 
Sarmad says—-“The sky went into Ahmad’’.(1) 


The position of the Prophetin Indian Suflism is thus des- 
cribed. As he has been identified with God in some cases, the 
first duty of the Stfis of India, is to unite with the Prophet. 

In order to complete an union with him as a nece- 
Fana-fi-r-rasul ssary precedent to the union with God, they have 

cleverly invented a SuUfiistic stage, known as "fana 
fi-r-rasul" or the absorption into the thought of the Prophet. 
Before their union with God, they long for the union with 
Muhammad : 


Aaya: jiiim yo 4$ Sm (1) 
42,2 Oley siej Gey! 
Ag 4$ CB y» aS av SL, 
sse ^oc Aj» dead ay SU 4 f Aaya 


(e) 
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“We are bewailing nightingales in -the garden of Ahmad ; 
'"We-are: big and small pearls and our *Umman (1) js = 
ar Mubammad"(2) 

Here we must case the theoretical side of Indian Sufiism. 
Their cardinal theories have been dealt. with, and the minor ones, 
have been: left out due to the limited space at our disposal. 
Our present treatment of the subject will, we hope, be sufficient 
to. follow the trend of development of Stfiism in India. ;, 


CB us 


3 


(1)' Umman is the name of the gulf situated at the mouth of Persian 


It : ever famous for the pearl fishery, 
SAL lind yo OYU wh Ú (2) 
ES Le Oe Ql ja 3 ed 3! » L 


(UA 2 


gulf and east of Mascot. 


WES 


ns Chapter IV | Mr 
Beliefs and Practices of Indian ‘Sais 


We: eae NA óbservéd. i in the preceding ` pages that a 
complete ‘anion: with God is the -söle aim of thé Indian Sufts. 
They preach to the people that everyone has the 
*garigai" or. ^ capacity for the union with God, provided that he 


gufi path . .' is ‘willing to observe certain methodical practices and 
described ::  . technical observances and to believe in the efficacy 
mv ". of certain mystical formulae as preliminary prepa- 


rations “for an upward progress of ‘the soul. ‘This progress 
has always been described by the Sufis in allegorical terms. 
They assume that a man is at a long distance from God and 
before the :completion of the desired union,’ he is to cover 
this distance, generally described as  "[íariggt".or path. The 
man, who aspires ‘after the union with a firm determination to 
travel the distance, is known as the “salik” or traveller. 
— — 
This path which an aspirant must traverse has been divided 
- < into four distinct stages called. -.*ímagamat". These 
Description of magamat (sing magam) are sometimes known as 
“magamat” or *manazil" (sing manzil} or a day's journey. When 
qm ..a "sülik" or traveller. completes the journey of one 
„stage, ( maqam or manzil), he is generally admitted 
to the. „next: one. These four stages are the ¿lna — 


I qeu This is the stage of ordinary humanity, 
sd. < __ Where the ‘sh‘ariat” or the ecclesiastical canons.of .. 
a X ~ orthodox Islam. are binding on the salik or traveller. 
AEN. "This me may be described as the preparatory stage of 
a "long journey ahead. The “sälik” prepares himself with fasting, 
prayer, charity and above all à full resignation to the Shaykh 
or. spiritual guide. This stage is generally concerned with. 
peur ú 
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'álam-i-Khalg or the world of mankind and the formal dhikr 
or recitation of God's name, (e.g. what is prescribed for the 
"salik" of this. Sir by the Qadiri order of darvishes is “la 
ilaha illallah”, i. » there is no God but Allah ). 


(ii) Cis: : This second stage is more “concerned with 
. . "thé world of the spirit ( *alam-i-arwá. ) then with 
Malkut. ... the world of matter. In this stage,- the -‘sa@lik” 
° e o nn cannot altogether cut off all his connections with 
the material world : but his soul attains such perfection as can 
enable him to communicate with the world of spirit ( rz4 ).. In 
reality,. the proper journey of the "sa/ik" begins from this-stage 
where the farigat" or rules of mystic path is generally enforced 
on.him and the “dhikr” of “illall@h’’- i. e. "but Allah’ or only 
Allah” is prescribed. 


(ity arar + This third stage is the stage of names 
( "(asma ), attributes ( sifát) and glory (skin) of 
Jabrut. , God. .These three things fall, in the opinion of 
the Indian Sufis, in the category of attributes or 
“sifat’. Attributes and essence (dhat) of God, being the two 
aspects of the one Real Being, are viewed here as two distinctly 
different manifestations of God and the realisation of the former 
is considered as the preliminary step to the realisation of the latter. 
Hence the assumption of this stage is regarded as the stage of realising 
the attributes. When the ““salik” realises the attributes, he attains 
*m'arifah" or gnosis, The association of “m‘arifah” or gnosis 
with this stage, has given it the dignity of being called the stage 
of "m'arifat", where the "dhikr" of “Allah” “God” is required 
to be recited. y 


(iv) s: - This stage is the stage “of divinity, where 
f the “sali ” ends his ‘journey, “and attains the state 
|. of *alidiyat" or oneness with God. The ,desired 

Lahat, ` union, for which the “sal” War o Tong sirugeline 
hard, is consummated here,. ie. he attains the. state 

of "fana filla or annihilation in God. In this stage, the “esalik” 
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realises God as. the Real Being and hence, it is known as the 
stage;-of “haqiqat”. The mystic formula (ism ).of “huwallah” i.e. 
“He is “Alah” is binding on the “salik” for recitation as “dhikir” 


The path is thus described by the Indian Suf!s. Just asa 
traveller requires a good guide when he sets out on an unknown 
journey, so. also, here the *'salik" requires a perfect spiritual guide ` 

` (Kamil murshid) for his intended journey to God, about which 


he knows but little- This spiritual guide is generally, called a 
.ffmurshid? or a\“pir” or sometimes af “shaykh”, and 


Practices in — "thé. “slik” who “places him under the guidance of 
connection with a “pir” is known as “murid” or disciple. “The 


“pir”. and practice of spiritual preceptorship, therefore, is known 
'murid" „as "piri-murid?", which has its counterpart in the 


_‘guru-chela’. relationship among the Hindus, and is very common 
throughout India. It is for the ‘pir’ to win the favour of men 
through his holy living or manifestation of the favour of God 
upon him, through some well attested ‘Kara@mar’ such as mira- 
culous healing or: the revelation of hidden mysteries or secrets. 
Having won his reputation for piety, he begins to recruit disciples 
from men who voluntarily come to him. He then proceeds 
to initiate them into the religious fraternity by some simple 
. ceremony, which includes the joining of hands and the pledging 
of devotion on the part of the ‘murid’ to the pir.” After 
the completion of customary initiation, the “murid” is said to have 
been taught by the *'pz" the art of making spiritual progress 
towards God. Asa preliminary preparation for the purgation of 
"'murid's" soul, the “pir” generally teaches him some mystical 
formulae or. *ism"s required to be repeated for some fixed times 


mechanical practices as a means by: which a “salik”. can make 
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rapid progress towards the goal. These processes: and. -practices 
are of bewildering variety in India. Every darvish. fraternity has 
its owa particular processes and. practices and we have elsewhere 
observed that due to these varieties, India has now so many 
sub-orders and orders of darvishes. 

Among these numerous technical methods, by which God 
is' generally believed to be realised, the most common one is 
“dhikr” or repetition of God's name. It is one of the best 
forms of devotional Stf1 practices, found all over India in all 


darvish orders and sub-orders. A "hikr" is often 
Historical deve- performed by the help of *“Jatifahs” or centres of 
lopment of ° light in the human body. So faras our knowledge 


“dhikr” in conn- goes, the idea of the *'Jagifah"s was first promul- 
ection with India gated by the Naqsbbandi order of darvishes. Early 

books on Sufiism, such as Kashfu'I-Mahjub by Daa 
Ganj Bakhsh and 'Awarifu-'l-M'aruf by Shaykh’ Shihabu-’d-Din 
Suhraward! etc. do not record any account of *'latzfah*s—a fact 
showing that the Sufis were not aware of this method of 
"dhikr", at least up to the close of the twelfth century A. D. 
It seems probable that this form of "dhikr" by the help of 
"latifah"s were imitated by other groups of Sufis from the 
Naqshbandis. Though the Naqahbandi order was the youngest 
of all darvish orders introduced into India, it exerted a tremendous 
influence over all other existing orders of India. Probably for 
thesake of technical convenience and of placing a parallel method 
before the people of India, this new method of "Zhikr" by the 
help of: '*atifah"s were gladly accepted by the rest of Indian 
darvish orders. There was already in Hindu Yoga something 
analogous in the doctrine of the ‘‘sat chakras’ or six circles 
or Lotuses of psychic force. However, from the fifteenth century 
downwards, "dhikr" in India began to be performed quite in a 
methodical manner by the help of these 'Jarifah"s. 


"Latifah"s are buta few definite places in the human body, 
where the various kinds of “‘n#r’ or light. of God is said to 
descend during the time of ''dhikr" and it is the duty of the 
"dhakir" or devotee to move these lights from one place to 
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another so. that on some auspicious day he may be able to 
find his own body illuminated by the divine light. 

Descriptign of It is further believed that the ‘‘Za¢ifak’s that are 
"latifah"s. . generally located in the physique of man, are mere 
representatives of real ““atšifab”s existing on the 

*'arsh" or the throne of God and that they are the strategic places 
in human bodies, which, when properly guarded and cultivated 
~ the. performance of ‘dhikr’ as prescribed by the “murshid”, 

can save the man from the evils of flesh (nafs) and lead Him 
to the ultimate goal of union with God. "LatifaH"s are enw- 
merted to be tem, in number inclusive of the ‘arba 'unasir" 
or four elements (viz. earth, water fire and air) constituting the 
human body. Leaving aside the question of the four elements 
which are generally held to be unimportant, the number of im- 
portant “latšfah's is six, viz. (i) “Qalb” or heart, (ii) “Rak” or 
soul, (iii) “Sirr” or secret heart’, (iv) "'Khof$" or secret soul, 
(v) “Akhfa” or most secret soul, (vi) “Nafs” or evil self. It 
should be remembered here that the localisational principle of 
these “Jatifah’’s does not conform. to any modern physiological rules. 
These names are somewhat arbitrary and consequently our English 
renderings are similarly arbitrary. The following descriptions of 
"latifah"s are given by the different groups of Indian Sufis : 


0 Qalb or Heart :- This centre of light is pointed out to 

be under the left breast of a man ora woman. It 

Qalb,- resembles in shape any oval shaped bud of flower 

` when it is inverted. It is said that this centre is 

under the feet of Adam and when it is properly cultivated, it 

turns intoa location of the yellow light of God. Whoever attains 

the “wilayat” or saintly rank of this “Jlatifah”, is called an “Adami 
mashra e or the saint who drinks at the place of Adam. 


^00 Raa or Soul :- This centre is situated beneath the right 
breast of a man or a woman, and possesses the 

Ruh. ^. capacity of receiving the red light of God. It is 
M said. to have. been under. the feet of two prophets, 
Noah and . Abraham and consequently he who attains the “wilayat!” 


102 SUFYISM IN BENGAL 


of this “Jatifah” is called either “Nahi” or “Ibrahimi mashrab” 
or the saint -who drinks at the place of Noah or Abraham. 
(iii Sirr-or Sécret Heart :- It is situated a little below the 
'. Qalb or Heart to the direction of the middle `of 
Sirr. ^ chest. This ““Jatifah” receives the white light of 
God and is under the feet of Moses. This is why 
the man who attains the “wilayat” of this ‘‘/afifah” is known 
as the: “Musawi mashrab or the saint who drinks at the "hen of 
Muss. 
° (iv) Khafi or Secret Soul:- It is located a little below 
the Rah or Soul to the direction of the middle of chest. This 
: “latifah” receives the black light of’ God and is 
Khafi : ' under. the feet of the prophet Jesus. Hence the 
? man: who attains the “wilayat” of this “afifah” 
is called the ““Isawi morshab” or the saint who drinks at the 
place of Isa. 
(V) Akhfa or most Secret Soul :- This *"lofifah" is just under. 
I the middle of chest. It lies under the feet of 
Akhfa i the prophet Muhammad and the man who attains 
the ."wiláyat" of this *lafifah" is known” as the 
“Muhammadi mashrab” or the saint who drinks at the place of 
Muhammad. It receives the green light of God. 
(vi) Nafs or Evil Self:- This ''lagifah" is pointed out to 
Nafs situate in two parts of the human body, viz. in the 
middle part of forehead between the two eye-brows 
or in the naval. The light of this ‘latifah’? has no colour, 
though it sometimes resembles mirage. 
These .are the six principal centres of light as described 
7 , bythe Sufis of India. The Qadiri order of Indian 
Aditional darvishes are not satisfied with the number of these 
“latifah’’s centres. They add four others to the existing number. 
The name and location of these additional 'Jopifah"s 
are as follows :- 
1. Dil Mudawwart. or Circular Mind, is. in the head. 
“2. Dil Nil&far? or Mind of Blue Lotus, is in the middle 
part of the two groins. 


zx 
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3, Dil M dd Mind of the pine-tree is beneath the 
‘left breast. ` 
4.- Dil" Anbari or Mind of ambergris, is under the right breast. 


Dhikr is of two kinds, viz." “Jali” or that which is repeated 
loudly and “Khafi” or that which -is repeated secretly: The 
“Jali, kind of Dhikr’ is generally preferred by all 

: . Orders of Indian darvishes except those belonging 
Description of to the Naqshbandi order. Some mystic formulae 
“dhikr” in Arabic are recited at the time of its secret 
< or -loud performance. It should be noted 
here that in the whole history of **Dhikr" in India, Shaykh 
Faridu-’d-Din Shakrganj (d. 1269 A.D.) introduced for the first 
time the mystic formula for *Dhikr" couched in Indian vernacular 
language. On certain occasions, he used to recite the Panjabi 
formula of "Tz hi tz" or “Thou. art Thyself” as a substitute 
for the Arabic formula **Huwalldh" or ‘he is Allah’. Instances 
of..reciting formulae in the vernacular languange are not very 
rare among the Indian darvishes of succeeding generations. 
However, a Dhikr may either be practised alone or congregationally. 
When it is performed alone, it generally requires no definite 
day or place; but when it is done congregationally, a particular 
day (such as Thursday evening ) and a fixed place for congre- 
gation are necessary. In some orders, such as Chishti and 
Suhrawardi, a “Dhikr” is performed in accompaniment with 
music, while in others no music is allowed at the time of **Dhikr". 
* Dam" or breath plays an important part in all forms of 
“Dhikr”, which are directly connected with *"'/afifah"s. When 
a “Dhikr” is begun from a "lafifah", inhalations and exhalations 
are very carefully watched ànd definitely regulated. 

Place of "dam" The duration of time in inhalation is‘ generally 
in a “dhikr” tried to be lengthened so that the “Dhakir” or the 
à = reciter may increase the number of repeating the 
mystic formula (ism) taught by his “murshid”. In course of time the 
*Dhakir" is so habituated in controlling the breath that he can hold 
the breath in his stomach for hours, days, even months together. 
In this way when the breath is held in the stomach and the 
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"Dhakir" goes on performing “Dkikr’ in the state of breath 
being shuf-up, it is then called the state of “pabs-i-dam” or 
holding of breath. Though 'dhikr" may be performed' in ‘all :times, 
all, places and all states of ‘breath, yet an unusual importance 
is given op the state of *&abs-i-dam". 


It is really curioüs to know! the "a": by which the 
"iafifah"s dfe generally employed at the time of practising “jali” 
or i“khajp' kinds of ““hikr”. It should be mentioned here that 
only” two formulae ate used in such “dhikr” and they are called 

;"Isr-i-dhat" or original name of God, i.e. Allah 
Methods of ° abd “nafi-i-ithbar” negatian of affirmation, ite. ““Ta- 
the ‘employment ilaha ilallah”, ‘there is no-god but Allah. During 
of “latifihs’. the time of employing “Jafifahs” in the performance 
` òf “dhikr”, these two formüláe are equally cited ; 
but the formula of “ism-i-dhat” is generally employed in the 
preliminary stage, while the other formula is used in an advanced 
stage. "During the employment of each of the six important 
"Jáfifüh"s, as an instrument of “dhikir”, the methods that are 
commonly adopted are too many to enumerate here. For the 
forniation of a rough idea of these methods, we like to deserine 
below one of the most popular methods : 


The method by which the formula of "nafi-i-ithbait" i.e. 
“la iláha illallah” is used in the employment. of **lafifah-i-galb" 
is as follows : holding the breath in the stomach, the syllable 
“Ja” should be drawn up along with the drawing of breath, till 
it - reaches- the back side of head in accompaniment with its 
( the..head's ), leftward movement, and then in the protracted 
state of breath, the word “ilaha” should be uttered with energy 
just on the moment the head, in course of its leftward turning, 
reaches the right shoulder ; after this the: words “illallah” should 
be pronounced in that protracted condition of breath in such a 
way that the breath passing over the ''/afijah-i-sirr" -the *'Jafifah-i- 
khaf?' and the  '"Jafifah-i-AXhfa" may reach its.Jast destination 
“Qalb”, where the protracted breath should be let out with 
great energy. . < 
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In the above description it should be marked that there 
is a systematic method in ‘drawing and letting out the breath ; 
and it should be further pointed out that there are stages where 

a new part of the formula is necessary to be uttered 
“garb” < with energy. The stage where a new part of the 
or blow. formula is generally pronounced with energy, is 

technically called a “darb” or a blow. The blows 
are given on that part of the body where the protracted breath 
is made to halt. They are given with great difficulty and pain, 
so much so that even during the winter season the ‘“dh‘akir” 
perspires profusely. 

Besides these customary *dhikr"s, there is another kind of 
*dhikr", called “dhikr-i-rabitah” or repetition ‘of God's name 
through a medium, The formulae recited in this form of “dhik?” 
are not different from the customary "Zhikr* mentioned just 
now ; but the aims of these two kinds of “dhikr” are different. 
The aim of customary “dhikr” is to awake or to cultivate the 
“latifah”s so that they may easily receive the various lights of 
God, while the aim of -*'dhikr-i-rabizah" is to reach the stage 
of “fan fi-’sheshaykh or self-annihilation in the spiritual guide. 
It should be mentioned here that the Indian darvishes understand 
a visualised image of Murshid by the word, "abizah" (lit. means 
*a medium') in its technical sense. They constantly visualise the 
image of their murshid? and through the medium of that image 
perform dhikr. They argue that a murid is generally unable to 
control his mind. Since God has no definite form, a man cannot 
all at once fix his mind on Him during the period of apprentice- 
ship ; so he requires something tangible for the proper control 
of his mind, and unless the mind is completely controlled, it is 

not fit for "dhikr". Hence, to a “murid”, the 
“Dhikr-i- visualised image of his ‘murshid” is indispensably 
rabtah”. necessary on the ground that, as it is a concrete 
something on which a mind can be fixed, it works 
as an instrument to the concentration of all thoughts to one 
single point. In this way when the mind of the ““murzd” is con 


j4— 
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trollably directed to the constant visualisation of ''murshid's 
image, he performs “dhikr” in a state of total self-forgetfulness 
and self-identification with his “pir”. This state of a “murid” 
is called the state of “fana fi-sh-shaykh”, or self-annihilation in 
the spiritu] guide. In the opinion of the Indian darvishes, it is 
a step forward towards the state of "fana-fillah" or self-annihi 
Jation in God. 


There is another singular kind of “dhikr” called "sulzanu-'l 
-adhkar" or the king of “hik” or the “mighty 
"Sultanu-' l- dhikr”. lt is said that the practice of this *"dhikr" 
adhkar" or is very efficacious for the *dhakir" to consummate 
mighty “dhikr” his union with God within a comparatively short 
period. The process, followed for the performance 
of this “dhikr”, has been described thus: Either at the dead 
of night the “salik” should retire to a dark closet (hujrah), or 
during the day time, he should repair to a lonely place (e. g. 
a jungle) far away from the human habitations where he 
would sit in a squatting posture, placiog the two elbows on the 
two corresponding knees, shutting up completely the two orifices 
of ears by the tip of two thumbs, drawing the two forefingers near 
the eye-lids, completely shutting the eyes and stopping the mouth 
by the little and ring fingers of the two hands, so that no breath 
can come out through the mouth ; after this he should shut the 
left nostril first by the middle finger of the left hand and draw 
the breath through the right nostril in accompaniment with the 
recitation '*l ilaha” and then shut the right nostril first by the 
middle finger of the right hand. Protracting the breath by this 
method he should practise “dhikr” continually till he let out the 
protracted breath together with the recitation of “illallah”. 


In addition to the forms of “dhikr”, already mentioned, 
there are three others, which are in more common use and 
are known as “¿asbik"”, “tahmid” and “takbir”. They are used 
as exclamations of joy and surprise as well and for the devo- 
tional exercise of "Zhikr". 
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"Tasbih" is the expression *subhaán Allah" i.e. holiness be 

to God 
“Tahmid” is “alhamdu lillah” i.e. praise be to God. 
“Takbir” js “Allahu akbar” i.e. “God is great" 


Let us now take up the case of "muraágibah" or divine 
contemplation. After the performance of “dhikr”, the “salik” 
sits in some definite posture drooping his head downwards and 
begins to wait for the descension of God's light on his “Jatifah"s. 

He contemplates all the time on the light of God 
"Muraügibah" ^ and forgets everything even his own self. "Muràá- 
described, gibah" is sometime accompanied by the meditation 

on some special verses of the Quràn,, which vary 
according to the different orders. 


* Muraügibah" is performed in many ways. According to various 
methods adopted for the performance of "'Muragibah" it has 
received many names. In whatever name it is done, its ultimate aim 
is, so far as we can understand, nothing but absorption of one's 
thoughts in God. By way of an illustration, we note below two 
methods of performing “Muraqibah”—the former one belonging 
to the Q&diri order, while the latter one to the darvishes of 
Chishti order : 


(a) Sitting as at prayer, the “Salik” shuts his two eyes, 
directs all his attention to the heart along with the thought ^ 
that golden light of God belonging to His “tawsid- 
^Muragibah-i-  j-af*zli" or fundamental unity in action, is descen- 
tawhid”. ding on His heart. In this way, when the “Salik” 
goes on meditating for sometime, he observes 
nothnig but the said light of God profusely descending on him 
and he will feel in the heart of hearts one and only one God 
in his multiferious actions that are apparently seen. This kind 
of “Muragibah” is called “Murd@qibah-i-tawhid” or meditation 
of unity. 


* 
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(b) Sitting in meditative mood, the **sa/ik" takes the different 
phenomena to be the various manifestations of God's attributes 
and glory. When this conception with regard to 

“Muragibah-i- creations (i.e. phenomena) is completely formed, he 
mi*raju-'l- conceives of the innumerable phenomena as the 
“arifin”. single” creation and manifestation of the attributive 
God, whom he sees through that single manifestation. 

After this he thinks that his own essence (dhit) pervades the 
whole universe which is existing nowhere but in him. Due to 
this reason, be now sees God manifested in him ; for, he now 
represents the universe in which God manifests Him. In the next 
Step of this progressive meditation, he totally forgets his self and 
sees God and God only. This kind of **Muragibah" is known as 
"muraqibah-i-mi'raju-^l-arifin" or dignified meditation of gnostics. - 


In this connection, another important practice, viz. the practice 
of *"Kashfu-L-qubür" or an opening of the graves, should be 
noted. This practice is generally performed by 
The practice of Chishtiah order of darvishes, and most probably 
* Khash fu-' 1- from them it was adopted by the other orders of 
© qubür" Indian saints. However in thecircle of Indian darvi- 
shes, there is a firm belief that conditions of the 
dead, buried even hundreds of years ago, can be revealed ; and 
that from them, spiritual benefit of a superior nature can be 
derived by the possessor of peculiar psychic power after he has 
acquired and developed it by along and regular training consis- 
ting of continuous prayer and recitation of definite Qurünic verses 
and mystic formulae couched in the Arabic language. The method 
generally followed is this : 


The man, desirous of deriving benefit from the saintly dead 
man, enters a grave yard and first performs a short prayer. Then 
he approaches the definite grave, in which the saint from whom 
he desires to derive spiritual benefit was interred, and sits as at 
prayer to the right side of the dead man placing the grave in 
front of him, and then mutters a few verses of the Qurün and 
some particular mystic formulae. After this, he again begins to 
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approach the grave more and more till he reaches the grave and 

-mutters certain mystic formulae looking towards the sky now and 
then as if he is awaiting for something from heaven. In this 
way, he comes to know the condition of the dead and derives 
"Spiritual benefit from them. 


The darvishes of India and through their agency, the 
ordinary Muslim folk, believe that there ‘exists an invisible 
hierarchy on which the order of the world is thought to depend'. 

It is said that, when any irregularity or disorder 
The darvish ^ takes place in the machinary of this hierarchy or 
hierarchy, if any of the members of this by chance neglects 

to discharge his own allotted duty, there occurs 
all of a sudden certain untoward happenings, for which the 
member in charge is held responsible to the highest authority of 
the hierarchy, the Qutb or Axis. The following brief account 
will give the readers a rough idea of this saintly hierarchy. Our 
present account is not, we admit, all-embracing and satisfactory 
due to the reason that in pointing out the ranks of this hierar- 
chy, darvishes differ in opinion from one another. However, we 
like to point out the names of a few ranks and duties allotted 
for them, in ascending order: 


1. The mumin or a believer is in the ordinary level of 
humanity. He believes in God, His apostles, His 
`“ Mu'min”. angels, His revelations and His Saints. He performs 
the ordinary duties of life and craves in words and 

-deeds for the good of his fellowmen. 


2. The ‘Abid or worshipper: This is the function to be 
done in regular worship, fast, prayer, piety and asceticism. 
Voluntary good service to humanity without a 

** Abid", hope of any return in exchange is one of the 
best duties of this function. Due to this reason, 

this function is sometimes known as the function of Aķhyār 
-or goodness. 


4 
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3. The zahid or ascetic : This is the continuation of the 

previous function in its perfect stage and a preliminary stage of 

the next function. In this state of sainthood, the 

“Zahid”. ascetic becomes totally purged of all wordly attach- 

ments and retires to a closet ( hujrah) for deep 

meditation on God and His mysteries. He shuns the company 

of people and becomes a recluse; but prays for the good of 
humanity. I : 


4. The “Abdal”? or substitute: Here is the function of a 
man who can fathom the mysteries of God and realise Him in 
the heart of hearts. Hence he is sometimes called 
; an “Arif” or gnostic. He is called a 'substitute* 
“Abdal”. probably because he substitutes divine nature in place 
of buman nature, and a ‘gnostic’ because he can 

realise God. 


5. The “wal?” or saint: When a man is promoted to this 
rank, he is not satisfied with the realisation of 
God only. He is now a friend to Him, and. can 
“Wah” ask Him for a grant of miracles of minor character. 
This boon is generally granted to him and with the 

performance of that, he guides man to the right path. 


6. The "quib" or axis: This is the highest rank in the 

darvish — heirarchy. The most eminent and august Sufi of the age 

is generally called a “gutb”. He believed to be 

endowed with impossible supernatural powers generally 

“Qutb” called ““Karamat” or miracles. He invisibly presides 

over a periodical parliament of his hierarchy, members 

of which are not hampered by the limitations of time and space. 

The power of annihilating time and opace is said to be granted 
to them by the “guzb’’. 


^ The “Karamar” (plu. of Karzmat) or miracles, that are 
attributed to Indian saints and darvishes, are too numerous to 
enumerate. They include for instance, ‘walking on water, flying. 
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in the air ( with or withouta passenger ), rain-making, appearing in 
various places at the same time, healing by the breath, 


Miracles of Indian bringing the dead to life, knowledge and prediction 
darvishes, of future events, thought reading, telekinesis, turning 

earth into gold or precious stones, producing food 
and drink, etc'. Besides these, thaumaturgic treatment of incurable 
and complicated diseases is one of the most characteristic, ** Karamüàt" 
or miracles of many darvishes of this country. Herbs, water, 
amulets and the outward application or inward administration of 
many other insignificant things, the property of which is quite 
unknown to any medical science, are the means of their thau- 
maturgic treatment. 


Basides these important beliefs and practices of the Indian 
Süfis, there are many others of minor importance and individualistic 
nature. Both space and necessity do not permit us to notice them 
here. Those who like to study the subject in detail, should turn 
their attention to the original books on the present subject. The 
following books may, however, be consulted with profit :- 
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Chapter V 
Indian influence on Sufism 


Introduction : 

An elaborate and impartial critical study of Indian Suflism 
is a somewhat very difficult task, and this is due to more reasons- 
than one. First of all, there is no satisfactory prose literature 
on Indian Stfiism, that can be referred to in this connection 
(i.e. for critical study), such as existed in other countries 
outside India, A few fragmentary prose works, most of 
which are of an epistolary nature and do not furnish us with: 
any full and systematic idea of the various systems of Indian 
Sufi thought, have indeed come to our hands ; but unfortunately 
they are not very useful for our present purpose, only a faint 
glimpse of the. thought developed in certain darvish fraternities 

can be had from them. Secondly, the innumerable 
Difficulties on treatises on Indian Süfiism only treat of the beliefs 
the way ofan and practices, as recorded in the foregoing chapter 
impartial criti of this book. Most of these treatises are either 
cism of Indian completely silent on the theoretical side or speak 
gufiism. _ of it in a running and desultory manner. They 

have, as if carefully, avoided the history 'of the 
growth and development of new thoughts and ideas, practices 
and beliefs, The theoretical portions of the treatises which they 
cared to record, are generally based on the Sufi theories enunciated 
by the Sufis of other countries than India. A systematic study 
of Sufl poetry composed by the Sufis of India, in the subse- 
quent ages, clearly shows (and it has already been shown in one 
of the previous chapters of this book) that those theories were 
not practically followed by the Indian Sufis who added to and 
subtracted from them many things according to their predilections 
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or to new development. This is the only justification that we 
can adduce for a separate treatment of Indian Sufi theories, mainly 
basing on the poetry composed by the Stüfis of India. Poetry 
is the faithful mirror of Indian as well as other Sufi minds. It 
is the production of an ecstatic moment, when the Stfis are 
generally at the zenith of their experience of mystic life. Mystic 
philosophical utterances of that privileged moment should bear a 
heavier weight than those recorded in prose during the leisurely 
speculative hours of existence. This is the reason why we have 
given a preference to Stfi poetry of India to prose treatises on 
the subject. Thirdly there are a few treatises on Indian Süftism, 
which otherwise might have been very useful for our present 
purpose, had there been no endeavour on the part of their authors 
for a compromise with the orthodox school of Isl@mic thought. 
These treatises start with the notion (which is natural enough 
under the circumstances) that Stfiism in India is not a departure 
from the orthodox school. These authors have tried their best 
to establish a link between “Shari‘at” or ecclesiastical canons 
of Islam and Ta@sawwuf or Stfiism such as they practised by 


were often twisted quite illogically to suit their conclusions, and 
here and there tampered with, as in the case of *"'aadin." Such 
treatises are but misleading and cannot and should never be used 
as materials for the present study of the subject. Fourthly, more 
fanatical persons or groups among the Muslims of India do not 
like to hear anything that may go against their cherished notions 
about even a part of their creed (notions which themselves 
may be inacurate and unhistorical ), or that avows an allegiance 
to it. They shudder to entertain the idea that the religion, 
they profess has the possibility of being ever changed from its 
primal state, or that those who avow an allegiance to it, may 
have something non-Islàmic. Such a superstitious adherence to 
their creed and all that has a connection with it, has of late, 
been the cause of some extremely unhappy incidents from which 
15— 
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a cautious man cannot but take a lesson for observing silence 
on such matters. These are the real difficulties one is bound to 
overcome, at the time when he intends to examine Indian Islam 
with the eye of an impartial critic. 


We have already remarked that the poetry composed by 
the Sufis of India is the real mirror of their heart. It really records 
the currents and under-currents, developments and deteriorations 
and above all the extent and limit of Indian Sufiism. Though a 
crude and superstitious mind shows itself here and there, yet 
sympathetic study of the Stuff poetry of India leaves no room for 

doubt that the poets gradually built up an elaborate 
short appreciation System of thought which was slowly perfected and 
of the Indian systematised. It was not the product of brain, as 
Sufi poetry it was the case with poetry of poets possessing 

a deeply brooding philosophic bent of mind. In it 
charming and extremely loving heart, rather effeminate, seems to 
triumph over the speculative brain. The exquisite freshness and 
charm which this poetry possess are the rare gifts of the 
Aryan mind and' the wonderfully picturesque Indian landscape. 
The imaginative nature of the Indo-Aryan mind of which this 
poetry was an expression, gave a lyric charm to it which never 
fails to touch the finer chord of the human heart. In spite of its 
being the literature of a small group of a few selected persons, 
it is universal in nature in this sense. The fine air of toleration 
that it breathes from every word, invites all and sundry to 
gather around it, and drink that divine wine of love that can 
intoxicáte them to open the gate of heart to all creatures of 
God. What the Sufis never felt and experienced in ordinary 
human life, they never expressed in language. Their poetical 
literature is “the result of direct experience they dug it out from 
their own being ; the experiences being almost the same, have 
resolved themselves into a system that is well-nigh perfect, even 
as the flawless Vedantic system of Sankaracharya".! 


It is more than an axiomatic truth that Indian Suflism 
underwent a great change. No expansive system of thought 


1. Sind and its Sufis, pp. 104-105. 
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remain unchanged for centuries. In the history of an evolution 
of all thoughts, change is one of the leading factors that give 
it either perfection or imperfection. SUflism too was not 
an exception. When it was introduced into India from Persia 
_Bukbara and Samarqand, it was alread er a 
A few departures direct Indian influence. -With the infiltration through 
of Indian gufis centuries, it grew gradually bigger by the accretions 
from “Shariat”. of many new developments, owing to which it 
differed so widely from the orthodox Islamic 
conceptions that both of them seem to be poles apart. It is 
not our intention here to compare the Indian Sufi system of 
thought with the orthodox Islamic system. Yet for the sake 
of illustration, we like to point out one or two differences here. 
Besides, it will be of some help to those who like to havea ` 
general idea of the trend and nature of these vital differences. 
Take for instance the theory of “tawhid” or divine unity of the 
Indian gtfis, and compare it with the orthodox conception of 
Islfmic ‘“‘tawsid”’. What do you find in these two conceptions 
of practically the same thing ? Does not the full-fledged pantheistic 
conception of the former boldy confront in an aggressive manner 
the strong monotheistic conception of the latter ? We all know, 
the belief in the doctrine of “tawsid” is one of the most funda- 
mental beliefs in Islam, without which, Isiëm cannot stand for 
a moment, as the whole fabric of this religion is based on 
this doctrine. Isl&m has started with the axiom that God (Allah) 
is one and absolutely one. It declares with all the emphasis 
that it can command, that there is absolute Unity in Divine 
nature ; it admits of no participation or manifoldness, It denies 
all plurality of persons in Godhead and any participation of any 
being in the affairs of the world. In place of such a strong 
conception of Islamic IM Indian Sufis supply a , loose 
accept. They preach the immanent unity of God. with a a bold 2 
declaration that through the diverse phenomena of this universe 
which is the place of His manifestation (Mazhar), one God is 
manifesting Himself in various ways. In other words, they conceive 
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of the unity of God in the plurality of phenomena. God is 
not apart from the universe: it is in Him and He too is in it. Is 
not such a conception of *tawaid"' different from the Islámic one ? 
Let us take up the case of Indian Sufi doctrine of soul 
(rab) for further illustration. We have already seen, how a 
section of the Indian Süfis twist the meaning of the Qur@nic verse 
in support of their own theory. Orthodox Muslims hola the viw the view 


inrer dn 


that a soul is created out of the. Divine Soul and though it i- 
"pure and eternal | in nature, it becomes impure after its touch 
With the body. Hence, a soul is subject to punishment. k will 


and “Sijjin” are ` the two places “where the departed ‘soul will 
live on tili the Day of Resurrection (ruz-i-gayémat or yawmu 
-I-qayamat) for the final decree of God on its punishment or 
reward, as the case may be, in accordance with the good or 
evil deeds (kasant or Kharaübat) done in its mundane life. But 
what do the .Sufis. of India say about it? They deny the 
.treation of soul altogether, hold the view..of. is being the part 
“of Di Divine Soul and its ultimate unitary union with Him. The act 
of i union with Divine Soul is not only completed after a man's 
death, but also his soul can be united with the Divine Soul even 
before his death, if he wishes and tries his best to develop the 
“Powe: power of his soul. This stage of union in the life-time of a 
man is known as the stage of “fana” or self-annihilation or 
. “bag! or abiding in God. 

It is needless to cite the case of the doctrine of “kuli!” 
or divine infusion, From the beginning of its conception, it has 
been declared heretical and polytheistic by the doctors of Islam.” 
When this doctrine entered India with the advent of the early 
Sufis, it found favour in this country. Indian SWfis supported 
it by subtle interpretation of their own, due to reasons other 
than Islàmic ones. 

of the Indian Sufis. We “have mentioned before that they claim 
a direct relation with God. There is no question that the 
‘Prophet has “fallen in the ‘background owing to this direct relation. 


1, vide Encyclopaedia of Islam article “hulal” . 
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Indian Sufis certainly admit the prophethood of Muhammad, but 
from the practical point of view, his position is not so glorious 
and exalted to them as that of a ‘‘murshid” or a "pir." However 
much a direct relation they establish between God and man, 
they cannot do away with the idea of an intermediary like 
“murshid”? who has practically usurped the intermediary and 
intercessionary functions of the Prophet, which the orthodox 
Muslims so loudly preach. The Prophet thus being deprived of 
these two important functions, has really been reduced to a mere 
figurehead only to hoodwink the orthodox. 

We need not proceed further. These glaring illustrations 
will onse prove that Stüfrism, as advocated by the Indian 

darvishes, is far different, from islam  preached—by ` 
The cause of the” theologians. What is the difference ? Excepting 
these departures only a few among them the Indian Sufis mostly 
accounted. adhere to the creeds of Islam avowedly. They neither 

denounce Islam, nor discard its main principle ; yet 
they differ with the theologians of Islam. What is the reason ? 
The SUfiistic interpretation of Islam may be characterised as 
an Aryan explanation of Islam, while its theological explanation is 
the interpretation of the Arab or Semitic mind. This point 
requires some elucidation. The great religions of the world 
may be divided into two classes—the Semitic mitic ( Judaism, 
Christianity. and. Islam) and the e Aryan (Hinduism, , .Jainism | and 
Buddhism ). Broadly speaking, the Semitic Teligions give more 
‘importance t to the ethical, and the Aryan . religions the metaphysical ` 
aspect of faith. 

Now, after the Arab conquest of Persia (and let us add, 
Bukhara, Samarqand, Afghanistan and India) the Persians ( and 
let us again add, Bukhürians, Samarqandians, Afghüns and Indians) 
naturally interpreted the new faith in the light of their existing 
metapbysical conceptions, which they largely shared with the Hindus. 


"One of the most important of these was "the ‘Idea of f Incarnation’, 

religion has felt the necessity of “findings some means of intercourse 
between the real and the sensible world. In Islam, the angel Gabriel 
brings the message of the world to the other. Aryan religions 
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explain it by a series of incarnations by which the Creator comes. 
to teach. the law to the created. 
''  Ahother Indo-Aryan doctrine was *Monism'—the belief which 
regarded all existence as the emanation of one Being and all 
change as the eivdence of a Cosmic Purpose. Asto the Semitic 
conception of law as an external command, the Aryans had 
opposed the belief that law was an inner aspiration of the soul 
itself. What is known as 'Tagawwuf" (Muslim mysticism ) in 
Islam may be interpreted in the light of Indo-Persian Monism, 
in which God ceases to be a Being external to the individual 
and law is no longer a command imposed from without. Muslim 
mystics have always claimed that their doctrines are based on 
the Qur&n and'fighuy so, however unpalatable such a confession 
may appeár to those who imagine that a religion can long exist 
without developing a system of metaphysics. But the contention 
of the Muslim mystics is quite compatible with the fact that 
the ‘development of mysticism in Islám was the work of Persian 
thinkers who were steeped inthe doctrine of Monism ;. and that. 
in its mature form, the teachings of ‘“‘Tasawwuf” are broadly 
the same as. the philosophy of the Neo-Platonists and the Upani- _ 
. shads. Thus, Islam interpreted in the light of Aryan Monism, 
led: to **Tagawwuf ", the finest achievement of Indo-Persian genius. 
in the realm of thought. : 

Besides, this general influence of the Aryan mind on the 

: Semitic creed, Islfm was never free from the influence 
The contact of India. From the very inception of Islam, it 
of the Muslim was in a regular Indian environment by way of 
world with ^ commercial relations, intellectual intercourse, expan- 
lüdia. ` "^ sion of Islimic empire and colonization. Scholars of 

` wide renown and of different countries, have proved 

this fact very satisfactorily by their valuable contributions to this. 


1. The doctrine of incarnation in *Tasawwuf" is known as the doctrine 

of ulul or divine. infusion. The originator of the theory of “kulu!” 

© B Mansur Hallaj ( Ex. 922 A. D.) of Persia. He was the first man 

~ Who: declared, the spirit of God was alighted on him and had thus. 
made him, a God. 
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aspect of Islam and we need not enter here into detail. The 
result of these contributions are briefly summarized below : 


A. “The contact of the Muslim world with India were difinite 
: and well-established even before the tenth century"! 
‘Commercial ^ Arabia, the home of Islam, developed a maritime 
relations. activity from the eighth century A.D. and hence- 
forward commerce between India and Europe, was 
practically in the hands of the Arabs. Indian commodities of 
‘spices, ivory and gems were the objects eagerly sought by the Arab 
merchants and traders who used to sail along the western coast 
of India with the intention of establishing new trading centres, 
such as Surat and Malabar, where Arab colonies were, within a 
century, established. 


B. Intellectual intercourse between India and Arabia has a 

very early history. With the rise of Islam, Arabia 

Intellectual built up her own.new civilisation, known as Sara- 
intercourse. cenic, the foundation of which was not laid on a 
completely new ground. She used many available 

materials of other ancient civilisations and culture, such as Egyptian, 
Syrian, Greek, and Persian, in building up her own. During the 
palmy days of Saracenic civilisation, the Arabs did not hesitate 
to establish intellectual intercourse with Bukh&r&, Samarqand and 
India. The fame of ancient Aryan civilisation of India was ever 
known to the Arabs. The earliest literary information that can 
be gathered now in connection with this'is the two ` beautiful lines 


` 


1. Titus, M.T., op. cit, P. 147. 
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of Arabic poetry which flourished before Islám.! The two lines. 
contain the. Word “Muhannad” or the Indian sword, which was. 
then famous in Arabia for its superiority over all kinds of sword 
known to the Arabs. This conclusively proves that Indian pro- 
ducts like steel and swords, were known to the Arabs as early 
as the sixth century A.D. As time went on, their knowledge about 

— ma began 16 be esr as a result of the closer relation with 
the country. The chief factors of this relation are the following : 

(a) The presence of itenerant Indian monks in Mesopotamia 
and Syria, is one of the leading factors that made the relation 
“ra between India and and Arabia much closer. “As 

"(a) >. early as the time ofthe ‘Abbasides in Mesopotemia 
Indian monks. these monks were a factor of practical importance to 
the adherence of Islam. Jahiz (d.866A.D. ) pictures 

very graphically the wandering monks, who could have belonged 
‘neither to Christianity nor to Islam. He calls them ‘Zindiq 


1. These two lines occur in two famous poems of Arabic literature, viz. 
in the *Mi'allagah" by Antara and in the “Qasidatu'l-Bardah” by 
Ka‘b-bin-Zuhayr. They are as follows : 


*Mu'allaqah. V. 5T". 
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Translation :— 
. “Then I fixed him with my lance: I struck him to the heart with. 


an; Indian: Scimitar the blade of which was very sharp". 
Qasidatu- -1-Burdah" V. 52. 
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- | - l - 
Translation :— s^ 
“Verily the Prophet is the light (of God ) from which receives’ the- 
brightness — 


The drawn out Indian scimitar among the swords of Allzh". 
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monks’, an ambiguous appelation, which nevertheless, cannot be 
limited simply to Manichaean.! That these Zindiq monks had been 
either Indian Sadhus or Buddhist | monks en imbued with 
their ideas and examples, is conclusively pro proved by the learned author 
cited above. ; 

Besides this, Buddhism exerted a siet influence on Islam 
from other places than Mesopotamia and Syria. ukhüra 
Samargand, _Turkistan and Afghanistan were the chief -places, ces, mainly 
responsible for the propagation of Islam and Sufiim in India. 

^ This is why: the Indian Muslim cherish a very 
Influence of lofty idea about the Muslims and saints of these 
Buddhism on Islam. ‘countries. Before the Muhammedan conquest of 

India, these countries were culturally and at times 
politicallya part of India. The boundary of the Kushan Empire, 
during the time of Kanishka. (78 A.D. enthronement), the great 
patron of . Buddhism, extended up t arqand, and 
TürKistin. We hear of flourishing Buddhist Monasteri in Balkh, 
the metroplis of ancient Bactria, a city famous for the number of 
Sufis who resided in it? It is interesting to note that the 
commonest Persian word for ‘image”—the word But is a relic 
of Buddhist influence in Afgh@nistan and Persia where Buddha 
images were common, and any image came to be known as a 
Buddha, i. e. a Bud or But. 


B. Translations of Indian books on different branches of 
learning, such as the fiction, philosophy, astronomy, astrology and 
other sciences, was another important factor that brought the 
intellectual region of the Arabs to the realm of Indian intellect. 

" India being one of the most civilised and cultured 


Transation of Indian countries "of the ancient world, was known tothe ` 

books to Arabic. Arabs from the very inception of islam. During 
the Abbasid period beginning from thé middle of 

the eighth .century A. D., the whole range of ancient intellect 


i 


1: Muhammad and Isltam—Ignas Goldziher ( Tr. from Ger. by Kate Cham- 
bers Seelye), pp. 172-173, 
2. Mysties of Islam R.A. Nicholson p.17 ; Sultan Mahmud of Ghaznin— 
Muhammad Hapi ( Aligarh, 1927 ? ) page 13 and Foot-note 
16— : 
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was ransackéed:.by the scholars of Islam through the translation 
Ed foreign books- into Arabic. Under the liberal] patronage of ihe — 

-Caliptis" Tike- “Mansur (A. D. 754-775 j, Harun, the Orthodox 
` (A.D.786-809) and. Mamun, the Great (A.D. 813-833), translation 
works were continuously carried on to add to the knowledge 
and ‘intellect: of the Saracens. Like other stores of ‘knowledge, 
“Indian ones. were not neglected: during this time. - 


f "Translations of Indian books were done chiefly duros two 
media, viz. from Pahlavi or ancient Persian into which Indian 
books; were translated from an early time, and directly from 
Sanskrit, | the Sacred language of the Hindus, It should be remembered 

here that these translations were widely read only in the highly 
cultivated circles which were open to all sorts of moral and religious 
views. “Among these translations of Indian books that. became 

© "embodied in tbe Arabic literature, we find an 
Buddhist History. Arabic version of the Balauhar wa Budasaf. (Barlam 
E and Josaphat) and aslo a Budd-book" 3 The book 

Balauhar wa “Badasaf. contains “the story of tbe conversion of 
an Indian: prince Josaphat. -by the ascetic Barlaam’ and the Budd- 
book, .as its name implies, contains the teachings, and doctrines 
of Buddha. 


Among the translations of Indian fiction, the name of 
Panchatantra may be mentioned. Many-, of the stories of this 
book were first translated into Pahlavi and then from Pahlavi 
into , Arabic. The collection of these stories is known in Arabic 
by the , ame of “Kalilah and Dimnah", equivalent to Pahlavi 

5 , Kalilag wa Dimnag derived from Indian “‘Karataka 
Fiction, » and Damonaka", These stories were tbe.store-house 
zi,f ethical and political wisdom of India in the. 

dress of proverbs.? : 


, In the-realms of translated — on Indian philosophy, immor- 
tal. name of the great Muslim scholar Abü Rayhan Muhammad bin 
Ahmad gl-Beruni E 971-1039 A. D.) will evér occupy a very prominent 

1. M.T. Titus op. cit, p. 145 ; MEM a j ^u 
2. History of the Philosophy of Islam—T. J. de Boer, p. 9, 
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place. “He travelled into India, lived among the Hindus, studied their 
language, their sciences, their philosophy and literature, 
Philosophy. ` their customs and manners, their law, their religion, 
and their peculiar superstitions, the geographical 
and physical conditions of the country, embodied his observations 
in work diversified by quotations from Homer and Plato and 
other Greek writers and philosophe put This great Mustim savant — 
translated works on the different systems of Hindu philosophy, such 
as Samkhya Sutras of Kapila and the Yoga Sutras of Patanjali.? 
In the realm of science, Indian works on mathematics, . 
as trology and astronomy were also translated into Arabic. We 
hear of two versions of the translations of an Indian astrological 
book, known as. Siddhanta by Brahmagupta. The first translated 
version was prepared by. one Fazari under the 
Science. patronage of Caliph Mansur (A.D. 754-775 ). Fazari 
Cu translated this book. from original Sanskrit and was 
regularly assisted .by Indian scholars. This version was known to 
the Árabs even before Ptolemy's Almagest? The second version 
of the translation of this famous book was made by Muhammad 
Musa al-Kharizm! according to the order of Ma’mtn (A.D. 813- 
833). In order to help his readers in ready and proper under- 
standing the book,this great Muslim scholar added profuse notes 
and observations to the obscure passages of his translation.‘ 
.-—7-—C. Expansion of the Islimic Empire was another cause 
that led to the entrance of Islam to proper and direct Indian 
environment. The expansion was so rapidly made that within a 
short time after the rise of Islàm, Persia, Samarqand, Bukhard, 
Turkistan and Afghanistan had to come under the 
jurisdiction of Islamic Empire. In all these countries, 
Expansion ofthe there had always been Indian atmosphere. The 
Islamic Empire. hearts of these countries are always linked with one 
"another by a single inalienable tie of racial, religious 
and above all cultural unity. When Islam brought these countries 


1. History of the Saracens—Amir Ali—ed. 1900 p. 463. 

2. History of Indian Philosophy—-S,N, Dasgupta (Cambridge University Press, 
1922) pp. 233-235. 

3. History of the philosophy of Islam—T. J, de Boer—p. 9. 

4. History of the Saracens, edi, 1900, p, 466. 
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under its territorial jurisdiction; it had, to all intends and purposes,: 
to live under a regular Indian atmosphere and influence. 
However, with the conquest of India by the Muslims, Islam 
entered into the: direct- Indian environment. Arab conquest of 
Sind early in the eighth. century A.D., was the first occasion that 
gave an opportunity to Islam to live amidst the Indians. ` But it 
was a temporary phase which left no appreciable- mark on Islam. 
During the latter part of the twelfth century A.D., an ` "opportunity 
for the second: time came through the conquest of India by the 
Turks and it was a permanent one. Henceforward, the prosely- 
tising zeal of Islam was active in full swing, resulting in the 
recruitment of a large number of Indians to the fold’ of Islam. 
Converts cannot all of a sudden turn outto be totally different 
men—different in customs, habits, nature, temperament, thought, 
popular beliefs and culture especially when large masses were 
converted’ without any great disturbance of their social order 
and ‘structure. Thus by fresh recruitments of the Indians, Islam 
unconsciously had to make room for a considerable part of Indian 
environment in its own fold. Throughout the whole time of Muslim 
rule in India, Islam assumed a very liberal attitude towards its 
- social institution of marriage, Very few of the soldiers of Islam 
brought wives with them to India, and not many of the Arab, 
Turk, Pathan and Mughal adventurers repairing to India on the 
look out for fortunes and exploration of new avenues of life, 
had wives’ with them. These Muslims took Indian wives and 
settled in the country often under one or other of the Muslim. 
conquerors and the dynasties founded by them. The descendants 
of these people were thoroüghly Indians, born and brought up 
under pure Indian environment. 
__---: D. Muslim colonization in different parts of India, began 
fion the very beginning of the eighth century A.D. With the 
growth of maritime activities among the Arabs, they had been 
busy in colonizing on the sea-coasts of India. It is useless to 
recount here the tales of these Arab colonies. 
After the establishent of Muslim rule, a net-work 
Colonization Of Muslim colonization in all parts of India 
began to be established, and within a short time it 
overflooded the country. Arabs, Persians, Turks and Afghans, 
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who came in the wake of Muslim conquest in India, never returned 
to their native land. They colonized in different parts of India 
with their kith and kin. 

In view of. these existing facts.taken together, one can definitely 
assert that India exerted an enormous influence on the religion 
and life of the Muslims of India. This is why the Süfiistio creed 
‘of the Indian Muslims is so widely different from the dogmatic 
creeds of Islam, and this is why Stfiism found an early favour 
with India. The superficial thinkers may wonder, how within the 

small span of only two centuries viz. twelfth and 
The cause of the thirteenth, an alien system of mystic and quasi- 
early establishment philosophical thought, like Suf!ism, could have 
of Sufiism in India, a wide and strong hold on the masses of a foriegn 

country like India. It is very easy to understand, 

if we only go deep into the matter. We all know 
Sufiism, like ali other mysticisms, originated as an independent 
mystic thought; under the umbrage of Islam in Arabia and Mesopo- 
tamia ; but it gradually developed under the mystic influence of the 
Sufis of Persia, Bukhara and Samarqand. Sufiism, that was intro- ` 
“duced into India with the commencement of the twelfth century, was 
not the Arabian Sufiism of the eighth and the nineth centuries, but 
was the matured and fully developed Sufiism of Persia, Bukhara 
and Samarqand. 

We have already observed that these countries had no mean 
share in the gradual development of Swfíüsm during the tenth 
and the eleventh centuries A. D. Innumerable contributions to the 
metaphysical aspect of this mystic thought were made by the 
Sufis of this tract of land. As a result of these rich contributions 
primitve Arabian SUfiism of an ascetic type was changed into 
Sufiism of metaphysical and. speculative form. The work of 
Suflism: during the tenth and eleventh centuries, may fitly be 
compared with the work of Indian masons and engineers who use 
iron-frames of foreign countries in the construction of an Indian 
building with indeginous materials. Arabia gave the skeleton, the 
bones and the marrow to Suftism while the Eastern tracts added 
flesh and blood to it, so that it may be attractive to the rest 
of the world. In furnishing this flesh and blood, India too had 
made a great contribution, through her cultural and racial bond 
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of. unity with the -Eastern tracts. This is the reason, why, 
“Sufiism, with, its warm mystical yearning after union and: fellowship 
with God, nowhere found a more suitable. soil in which to thrive 
than India, where the very atmosphere was surcharged with à deep 
religious longing to find God with the result that to-day it is 
estimated that fully two-third of India’s Muslim population arc 
under. the influence of some one or other-of darvish order".! ` : 


Before we proceed to estimate the extent of Índian influence 
on Sufism after its advent into this country, we should rémember 
that many of. the théories previously elaborated by us, had their 
origin in the countries outside India. Sufiism brought the thought, 
notions, beliefs, etc., of these countries to India along with its 
advent and then, some of them which 'had an affinity with the 

Indian ones, were here: strengthened and those 
Difficulties on the which had no similarity were either replaced by 
way ofestimáting the Indian ones or accepted only in modified form. 
the extent of Hence, it will be somewhat difficult for us to draw 
Indian influence often a"clear-cut line ‘of demarcation, between 
on Sufiism.' pure Indian additions and subtractions: Our task 
; pos becomes still móre difficult, if we proceed to point 
out ¿kay the influence of different systeins of Indian philosophy’ 
which might have influenced SUfiism at some uncertain date before or 
after its advent into India. Various systems of Indian philosophy 
sometime overlap óne another in such a way, on certain funda- 
mental points that it is‘ somewhat hazardous to particularise the 
influence “of. a definite system on certain theories of Sufiism.- 
In'guch:a:case, all other cognate systems will naturally be included 
winih ‘that “particular system which will be named.  '* ' 

' So far as we know, the earliest Indian influence on Sufism 
in^its formative period, was the influence of Buddhism. It has 
now "been admitted by all eminent scholars, both European and 
Indian, who carried on researches in this field, that Buddhism 
influenced Islam and its adherents, during the early days; through 
its itenerant “Bhikkhus” or preachers and fnonastic organizations _ 
in different parts of the Islamic Empire. The next one is the 


1, M,T. Titus, of. cit. pp. 112-113. 
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influence of the Upanishads, that modified, added or replaced 
many Sufi theories after their introduction into India. To attribute 
a direct influence of the Upanishads to Sufsism before its advent 
into: India, i is to ignore the fact that there had been no possibility of 
:> Such a direct influencé of Upanishads on SufTism 
Three main channels during the eighth and the nirnetli centuries A.D. 
of Indian influence: However, after the introduction of Sufiism into 
on Sufiism. India, the Upanishads contrib many new __ 
things to it, so that it may be properly called 
“Indian Sttftism*. When Sutfism was, in this way, modified in India 
within one or two centuries, it becáme sepet to the people of 
this country without any hesitation. : 

The third.and the greatest Indian influence was felt on the 
practical side of Sufiism through the Yoga: system n of Indian philoso- . . 
phy, and. this influence seems to. havé: beéti’ more on the practical 
than on the metaphysical side. We have already dealt with the 
practical side. of Indian Sufism at some length, and this will clearly 
show, how certain practices:were adopted by the Sufis, both of India 
and of countries outside India, as a means tó the attainment of 
union with God. From the. fifteenth century onward, the Sufi 
treatises of India abound with only certain mechanical processes 
of practices such as controlling of breath; meditation, regulation 

of diet, etc. etc, much more. akin to Yoga practices than to any 
other performances known to the Islamic world. The more we 
shall- proceed..with our present discussion, the more shall we see 
the overwhelming: influence of Yoga. on Indian Suftism. 

Let.us now proceed to examine the extent of Indian influence 
on Sufiism--particularly from: the point of view of its Indian 
developments. A retrospect of the Indian Sufi theories, practices 
and betiefs,. dealt with earlier is, indispensably necessary here. 
Hence.in a/few cases, a repetition of those things may be useful 
to us, and we crave the indulgence of our poer for this necessary 
repetition at'the outset. |a 

What is the fundamental idea of Indian $ Suflism ? Theories 
of “taw,id” or divine unity, “rak” or human soul and “qurbat” 
or divine proximity taken together, we see a Real Being underlies 
the whole of universe and the things it contains. This Real 
Being (al-2agg) is the only reality and everything except Him is 
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unreal. The human soul is a part of this. Real Being; hencé it 
is eternal: and. uncreated., God is within. the body of a man 
pervading..the whole-of it, and He. is the eternal soul of. man, 
that: resides in, it. An extraordinary emphasis on the realisation 
of the. self..meaning thereby “ruz” has: been laid. in the theory of 
hd .. diyine proximity, where the soul of man is no doubt 
Influence of-the made identical with the Real Being. These fundamen- 
‘Upanishads ox -tal ideas.of Indian Suftism are much more away from 
some funda- the orthodox Islamic conception of “tawhid”, “ruk” 
:mental-Indian and. *gurbat" than tbey-are distant from the ideas 
'Sufitheories,;; ofthe Upanishads. “The fundamental idea which 
runs through the early Upanishads is that underlying 

the exterior. world of change there. is an unchangeable reality 
which: is identical with that. which underlies the: essence in. man’’.? 
The Real Being of the Indian Sufis is termed "al-2agg^ which 
the unchangeable | character of “Brahman” and -*'4L5agq" is 
exactly the same. The. “atman”. conception of. Upanishads and 
the ..Sifi. conception of “rūk” do not», differ ‘much. Following — 
the same process; of thought, ;and employing. the almost identical 
arguments,:. both the sages of Upanishads and the: Sufis of 
India, -came to one and. the. same conclusion. that. “atman” 
(i.e.r&5) or “Brahma” (i.e. Al-sagq) is the only reality and 
that besides: this everything else is unreal.? Owing to identification of 
the soul with the Real Being; the Sufis. of India directed, all of 
their attention to the realisation of the self (i. e.7u4) just as the 
ancient sages: of .India did. According to the Sufi system of 
thought. union ( wisal) with. God the ultimate Reality is the 
‘summium: bonum’ of man’s life and this union is achieved by 
the only means'of self-realisation. A man. is infinite and. his::body 
is regarded. as a microcosm which. fully represents the “Universe 
within itself, 1£:he can conquer the body i. e. sorrow, affliction, 
pleasure, pain, and desire, etc., that flesh is heir. to, he becomes 
illuminated ( munawwar ) in his body. and- soul.. After the 
achievement -of ‘perfect illumination, he: a the self. and then 


A, History of Indian philosophy Vol. f.—S. Ñ; Dispopih; 1922 p. a2 
2- Ibid, p 50 
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he becomes one with. God. The experiences: of this unitative 
state have not: yet been described by any Sufi in a clear manner. 
It is a state of mystical experience that cannot be expressed 
by human tongue. It is often called by the. Sufis as the 
state of “ fanafillah” or self-annibilation in God and sometimes 
“baga billah” or permanently abiding. in: God. In both the final 
state of a Sufi, there are two aspects, viz., negative and affirmative. 
The negative aspect consists of the extinction of desires, sorrow’ 
and affliction etc., and the affirmative aspect. is the eternal bliss 
achieved as a continuation of mortification of the flesh. This 
Sufi doctrine of-ünion and the means of its achievement through 
the realisation of the self, were surely the outcome of thë 
Indian doctrine of “mukti” and the means of its achievement 
through self realisation. The following few lines quoted fróm the 
History. of Indian Philosophy by S.N. Dasgupta, are helpful to' 
understand. the. extent of: influence of the Upanishads on the 
above Süfi doctrine. of India : ~. 


“Emancipation or Mukti means in the Upanisads, the state 
of infiniteness that a man attains when he knows his own self 
and thus becomes Brahman.....The knowledge of the self reveals 
the fact that all our passions and antipathies, “all our limitations 
of experience, all that is ignoble and small in’ us, all that is 
transient and finite in us is false. We *do not know' but our 
‘pure knowledge’ ourselves. We are not limited by anything 
for we are the infinite; we do not suffer death, for we are 
immortal. Emancipation thus is not a new acquisition product, 
an effect or result of any.action, but it always exists as the truth 
of our nature. We are always emancipated and always free...... 
All sufferings and limitations are true only so long as we do 
not know our self. Emancipation is the natural and only goal 
of man, simply because, it represents the true nature and essence 
of, man. It is the realisation of our nature that is called 
emancipation”. 


1, History of Indian Philoscphy, Vol, 3. 1922. P. 58. 
17— C. E : 
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; A strong pessimismistic attitude of the Indian Süfrs towards 
the world is the result of the Vedantic influence on Suftism. San- 
kara the. famous Vedantic doctor, who flourished during the 
later part-of the eighth century A.D. holds that only. Brahman. 
is real and He ‘is:the self of us all’ and besides Him, ‘all 
creation is illusory—is maya’. The germ of this Vedantic doctrine 
. ! ; of “maya” or illusion is traceable in the: Upani- 
Influence ofthe..shads ; but in the later part of the eighth 
Vedantic doctrine century . A, D., the doctrine was fully expounded 
of “Maya” on by Sankara. When an Indian Sufi warns the people 
the Sufis of. . against their attraction and attachment to the world 
India. — . which is ultimately perishable ( fan?) and declares 
.. with a serious despondent tone that a life is but 
a momentary dream, none can Hesitate to think of the influence 
of Vedanta on him. It is easy to understand that to persons 
who hold.the view that only ““Al-kagg” (the Real Being) is the 
ultimate reality and everything other than He is unreal, this w o rid 
can not but be illusory. The Indian $ufis like "The Naiyayikas, 
in common with most other systems of Indian philosophy, believed 
that the world as full of sorrow and that the small bits of 
pleasure only served to intensify the force of sorrow. To the wise, 
therefore, everything is sorrow and they are never attached to 
the so-called pleasures of life which only lead us to further 
Sorrow". 


The Pantheistic attitude of the Stfis is now patent. Indian 
Sut inherited this from their spiritual forefathers of Persia, 
Bukhara and Samarqand. In the Pérsian form of 

- Influence of Hindu Süfiism (a generic name applied here to mean 
pantheism on the the Sufiism of all the three countries ). the pan- 
Sufi theories of. theistic tendency was much more guarded than its 
“Hamah ust" and loose form developed on the Indian soil. In course 
Hamah az ust". of time, pantheism appeared in such a full-fledged 
way that it became identical with Hindu pantheism 

of the Upanishads. We have already observed that the peculiar 


1. Histoy of Indlan Philosophy,—op, cit—Vol, I. p. 365. 
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and rigid‘ monotheism of Islam has been carefully banished from 
the philosophy of the Indian Sufis. Through the theory of “hamah 
ust” or allis He, God has been conceived as an immanent Being 
in the plurality of phenomena, and through the theory of “hamah 
az ast’? or allis from Him, the quality of transcendence is attri- 
buted to Him, so that everything may reside in Him. Hence, 
according to these two theories, God is in the universe and the 
universe is in God, Compare this pantheistic conception of God 
with Brahman conception of Upanishads and then, what happened 
with the Stfis of India will be apparent: 


“He (Brahman) is the creator of the universe and the 
world belongs to Him and He to the world.. Yet He is the 
inmost self of all living beings (saryabhutantaratmá ) and the 
immortal inner controller of all ( antaray@min ). But though He 
is the controller and creator of all, yet itis He who has become 
this visible universe of diverse name and forms. Just as the 
wind and the fire appear in different forms, so he also appears 
in all the varied forms that present themselves to us in this world. 
Being one in Himself, He has become the visible many of the 
universe".! 

We have already observed that the theory of soul (rus) 
is one of the most important theories of Stflism in general and 

Indian Sufiism in particular. Indian Sufis are of the 
The sufi theory opinion that a soul is uncreated, eternal and ever 
of souland the pure. It pervades the whole body and is not 
influence of In- located in any definite part of a body. It is a 
dian “arman” part of the Universal Soul and after its separation 
conception it. from the body, nay even before that, it can return 

to its original place and unite with the Universal 
Soul. Such a conception of the soul is not an Islamic one. 
According to the theological conception of soul, it is created 
from the essence (dhat) of God and when it returns to Him, only after 
its separation from the body, it cannot merge in God, due to 
certain changes that it undergoes, during the time of its close 


l.. Hindu Mysticism—S.N. Dasgupta ( Chicago—1927 ), p. 50. 
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association with the finite body. It is. then kept ia custody 
in. one of the two places, Sijjin and “lin, where it remains till 
the Day of Resurrection ( Yawmu-’]-gayamat ). 

f The cause of such a wide difference between the theological 
and SUFI conception of soul cannot be accounted for, unless we 
turn | our attention to the influence of Indian philosophy on 
Sufism before and after its introduction into India. Almost all 
of the Indian philosophical systems save the Buddhistic one, admit 
the existence of soul which has been differently named, such as 
“atmah” "purüsa" or "jiva", in the various systems. A kind of 
fundamental unity exists among all the systems on this particular 
doctrine of “atman”. The Sufi conception of the soul is exactly 
the same as tbe Indian conception of “atman”. According to 
the Ny&ya Vaiseshika school of Indian philosophy, “Never has 
the production of- “atman been experienced nor has it been 
found to suffer any destruction like the body ; so the soul must 
bé eternal. It is not located in any part of the body but is all 
pervading, i. e. exists at the same time in all places ( vibhu) 
and does‘ not travel with the body but exists everywhere at the 
same time”! a 


We have already tried to trace the influence. of “mukti” 
doctrine on Sufism. So far its achievement through the realisa- 
tion of the self (i. e. "aiman"—Süf1 “rik” ) is concerned, it surely 
influenced the gufi doctrine of “fana” and “baga”. These are 

I not two separate doctrines, but tbe two aspects of 
Influence of | one doctrine only ; for, the first stage of “baga” 
Buddhist “ Nibba- is “fana” and the last stage of “fana” is “baga”. 
na” on “fan” “Baga” is not an altogether different thing but 
and “baga” rather a continuation of "fana", “Fana” is the 
state of highest mystical ecstacy ( wajd) aenerally achieved after 
the mortification of flesh, while “bagé” is the state of mental 
tranquility achieved as a necessary result of “fana”. In the state 
“of Jani", the saint totally annihilates all his desires save the 
desiderdtum of God, and all his pleasures, pains and passions 
through the practice of severe mortifications. In it, he laughs, he 


I, History of Indian Philosophy, Vol.l,—S.N. Dasgupta, (1922) p, 363. 
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‘weeps, he sings, he cries under the pleasure or pain of mental 
experiences. He loses the power of objective experiences but 
subjective: experiences still remain in him. "The state of “baqa” is 
the state of eternal bliss. When a saint reaches the stage of ` 
"bügü^, he assumes a perfectly calm attitude and loses all objective 
&nd subjective experiences of human life. Hence, “fana” may be 
characterised as the negative aspect of “baga” and “baga” the 
affirmative aspect of *'fana". 

So far as these two aspects of the sufi doctrine are concerned, 
it ‘perfectly resembles the Buddhistic doctrine of Nirvana or 
“Nibbana”. There is no room for doubt that “The Suf! con- 
ception of the passing away ( fana ) of individual self in Universal 
being, is......of I Indian origin. TIS first great Ç exponent was the Persian 
mystic Bayizid of Bistam (d.874 A.D) who may have received it from 
‘its teacher, Abu Ali of Sind ( Scinde )’1—To the Buddhists, the 
state of “Nibbana” exactly. resembles the state of the extinction 
of a- flame and. at the same time it is ‘blissful’. “If it was compared ` 
tothe extinction of a flame, this was quite proper. For, is it 
not a state in: which all'worldly experiences entirely and absolutely 
‘ease to exist? Yet it is blissful in the sense that it can stimulate 
our spiritual cravings and spiritual strivings to the highest degree... 
..This state was rightly called immortal and blissful, because 
it was looked upon by the Buddhists as the end of all their 
‘sufferings, the goal of all their spiritual strivings and the culmina- 
tion of spiritual perfection. What is specially emphasised from 
the negative point of view is that it is absolutely. non-logical in 
its nature. It has no describable essence. The mysticism of the 
Buddhists consists in a belief in this essenceless state of Nirvana 
as the state of ultimate perfection and ultimate extinction to be 
realised by the complete extinction of desires and the supra- 
intellectual wisdom of the Yoga practice"? 


“Let us now turn our attention to the practical (as opposed 
to theoretical) side of Indian Sufiism. If we go deep into the 
the matter, we see that the whole system of the practical side 


1, Mystics of. Islam—R.A. Nicholson, p. 17. 
2. Hindu Mysticism—S.N. Dasgupta ( Chicago-1927 ), pp. 89-91. 
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tends to one and only one object—the culture of the self (rizh), 
by which, a mystic: illumination of the self, like the “Indian Yaugic 
illumination; is ultimately achieved-at the final stage of. mystical 
perfection. Indeed the methods adopted for the culture of the 
self (rih ) are different (the difference -being always of minor 
character )' in diverse circles, known as -orders or sub-orders, but 
they are all fundamentally same in principle aiming at the absolute 
freedom of the self (ruh) from all kinds of bondage connected 
with the activities of “nafs” or evil tendencies of flesh i.e. mind. 
The achievement . of this freedom is often aimed at by the mechani- 
cal help of strict physical disciplines which are considered as the 
best controlling agents of the “nafs” or: mind. . 
` In this connection, it should be borne in mind that .‘nafs”, 
as it has been variously described by the Indian Sufis, does not 
lead us to believe that it is something other than mind of man. 
We need not-enter here into the vague and vexed definitions of 
“nafs” given by the Sufis of different countries. They simply betray 
the inadequacy of properly understanding the nature of “nafs” 
by the Sufis.. From the wilderness of these inadequate and ill- 
conceived ; definitions of “nafs”, what we can pick out is this 
that “nafs” is the fountain of all bad actions. In the opinion of 
the Sufis, good actions of men are attributed to 
“Nafs” the. activites of soul (rup). We all know, mind 
described, or will is the fountain-head of all.human actions 
; —good or bad. Soul is rather an inactive function 
of human. mind, the only active function being his will in action. 
When mind functions properly, man works according to his own 
volition, otherwise he sits idle like a statue. The Sufis could 
not;trace,the origin of human actions and hence they divided 
them into two big divisions and asciibed their origin to two- 
different things— mind and soul. Though they attribute the good 
actions of men to theactivities of the human soul, yet a careful. 
study of the gradual development of “nafs” leads us to believe: 
that the ultimate activity of “nafs” does not produce bad result 
but a good one. Predominenuy, on the basis of gradual develop- 
ment, a “nafs” is given four different names, which are as follows : 
l. "Nafs-i-ammarah" or Imperious mind : when a mind is. 
not subject to the control of its possessor and isalways inclined 
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to commit evil deeds without any regard to their bad consequences, 
it is called Nafs-i-ammárah". 

2. *Nafs-i-lavámah" or. Reproving iiad: When, “mind | is 
partially under the control of its possessor and frequently gives 
up an.evil tendency in a remorseful mood but again commits 
an evil deed, it is then called ‘nafs-i-lawa@mah’. 

3. “Nafs-i-mutmayyanah” or Complacent mind :- When a 
mind is under the full control of its possessor and does not 
at all commit evil deeds according to the dictates of its propensity 
and after all’ assumes a composed, contented, satiated and calm 
attitude, it is then called “‘nafs-i-mutmayyanah”. 


4. “Nafs-i- mulhimah" or Inspiratory mind: This is the 
last stage of mental development, in which a mind can easily 
draw inspirations. from. God. It is said that such a mind can 
fathom the ‘secret of God “and acts . according to the will of 
God only. 


From this, it. ‘will ‘be seen that the last function of the 
“nafs” is.to be an instrument of good. Hence, Stfi idea of “nafs” 
includes imperceptibly both good and bad propensities of mind. 
We have, therefore, rendered “nafs” into English as “mind” and 
we. think we are not wholly unjustified in doing so. However, 
all. the methods, the Sufis employed for the self-illumination, are 
meant to eradicate the evil function of “nafs” or mind and 
thereby cultivate the good one with the hope of prospective 
self-illumination, which is, it is believed, sure to come after the 
“nafs” is totally subdued i.e. the mind is perfectly controlled. 
Viewed from this point of view, the entire foundation of Sufi 
culture of the self by the help of practices, rests on a full, 


control of mind. 


Só far as the control of mind is concerned with the practical 
systems of the Indian Stfis, it is wholly based on the Indian 
Yoga systems. Of course, we admit, some of these systems of 
the Indian Sufis were introduced into India from outside. Yet, 
we cannot help believing that Indian Yoga systems had a strong 
influence on the Sufis of Persia, Bukhar& and Samarqand, 
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espéélally when there are:so many positive proofs of Indian in— 
fluence on the Islamic world. The more the creeds ofthe Sufis 
were Indianized, the more they were influenced: by the Indian 
Yoga dat, til they .were:almost changed to a proper: Yoga 
` system of India. What is the ultimate aim of the Yoga- 
Fundamental systems? It is. but “the cessation of 'all mental 
Similarity bet- states” or in other words absolute and entire stoppage 
ween "Yoga" . .of “the conscious and sub-conscious mental flow”. 
and “Safi” Its purpose “is to steady the mind on the gradually. 
practices. — advancing stages of thoughts towards liberation, so: 
that vicious tendencies may gradually be more, weakend 
` and at last disappear altogether": ? And what we find in the practical 
side of the Indian Sufiism ? Is it not exactly similar to Yoga i in its 
cardinal principle and main purpose G “The ultimate aim of the 
Indian Sufis is the eradication of the vicious propensities of “nafs”. 
They like “The Yogihs” not only emphasized the necessity ‘of the 
highest moral perfection but they also required a particular course of 
pliysicál and. mental ^ ‘discipline as indispensable to the realisation 
of ' Yoga's- (i i.ei'Süfr practices" ) high ideal”. They exactly like 
“The” Yogins* “emphasized not only the negative aspect of morality, 
such as'abstinénce from injury, falsehood, and the like, but also ‘such 
positive moral virtues as purity and .contentment".* Their concep- 
tion of “nafs” or mind is exactly like conception of “Citta” or mind 
of the Yoga system of Patanjali who in his Yoga Sutra uses the 
term “Yoga” “in the sense of the partial and full restraint ór steady- 
ing of the states of Citta".* -According to this famous compiler of 
` Yoga: “Sutras, a mind or Citta has five states, viz. (i) Ksipta or wild 
diy 'Pramüdha^or ignorant, (ii) Vikgipta or unsteady, (iv) Ek&gra 
or’ one-pointed, (v) Nirodha or cessation. These five states. of 
Citta exactly correspond to the four states of **mafs"-—the first 
two ` states as mentioned by Patanjali; belonging to the first 
state af “nafs” i.e. “‘nafs-i-amm@rah” or pei mind, while: 


1, Hindu Mystcism—S.N. Dasgupta ( 1927 ), pp. 10-71. 

2. History. of Indian Philosophy, Vol. II. ( 1922 ), S. N, Dasgupta- p 20. 
3. Hindu Mysticism—S.N, Dasgupta, p. 74. 

4. History of Indian Phtiosophy—Op, cit, Vol, I. p; 268, B 
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the other three successive. states COPSSDOR AR to the remaining 
three states of “nafs”. ` © 
The “magdmat” or stages of the Sulis, on the allegorical 
path. ( tarig y Teading one to the Union wit God, were—Tunda- 
mentally based on the Buddhistic Yoga. From our previous ` 
“observations, it will be clearly seen that these “magamāt” are 
nothing but the stages of sainthood. Leaving aside the question 
of “magam-i-nasat’? which is only a stage of ordinary humanity, 
remaning three other “magama” viz. *''malkut", “jabrūt” and 
“lahat”, are successively stages of a "salik" or a traveller on 
The way to the union with God, “arif” or agnostic and “wali” 
or a saint who has attained “sagigar” or divine 
Influence of reality. These three stages were no doubt borrowed 
Buddhist Yoga by the Sufis from the Buddhists who admit the 
onthe gufi. three ` stages of sainthood viz., (i) Setapannabháva 
conception of or ‘the stage in which one is put in the right - 
."magamat". current, (ii) Sakadagamibhava or the stage when 
f one has only one more birth to undergo, and 
(iii) Arhat or the stage where one attains zibbana. One thing 
to be noted here is this that both the words “sali” and 
*sotdpanna" have each a metaphor lurked behind them,--the former 
deriving its metaphor from a path, while thelatter, from a river 
or rebirth. A "salik" possesses ‘‘taqwa’’ or piety consisting of all 
deeds by which sins are studiously avoided, while a “‘sotapanna” 
practises “a” or refrainment of committing all sinful deeds. 
Just like a Buddhist “‘sakadagam?”, an “arif” of the Sufis possesses 
“patia” or “omnarifah” i.e. gnosis. By the help of this gnosis, 
a Buddhist: ““sakadagami” is promoted to the stage of an “arhat” 
and a Sufi “arif”, to the stage of a “wal”. Both of these 
two kinds 'of saints are free from all bondages of the world, when 
they attain perfection.! 
It is needless to say that “The Sufis learned the use of 
rosaries. (tasbih) from the Buddhist monks and without entering into ~ 
"UU détails, it may be safely asserted that the methods of Sufiism, 


1. For the Buddhist Yoga system vide the History of Indiam Philosophy 
by S.N. Dasgupta, Vol. I pp, 100-106. 
18— 
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so far as it is one of self-culture, ascetic meditation : and intelle- 
ctual observation, owes a good deal to Buddhism". Atthe time 
of “dhikr” the Sifis generally use *fasbih" or rosary. as an, aid 
to memory. We do not find any "Historical proof oF the use 


s 


of _ rosary, among. ong the esl Suris, "It "began i in Eastern" Je, 


society” cand then it KE spread beyond “the Sufi circle”. 
After the introduction of Sufism into.India, the use of rosary 
among the Indian. „Sufis became a manifest symbol of piety; for 
we meet with such lines, as the following, in the works ' of the 
Indian Süfis :- - x 


. "Thou stylest thyself to bea Shays (i;.e. Pir) with rosaries 

I in thé hand; 

Hundred idols, thou keepest concealed, O idol-worshipper!” 

Qalandar. ( 8. ) 

From: this it will be clearly seen that the use of rosary; was 

much accentuated in India during the thirteenth and fourteenth 

centuries, and we.:do not: ‘entertain any doubt that this accentua- 

tion was.icaused by the frequent contact of Indian Suffs with 

the Yogins who use to count rosaries for devotional purposes. 

‘Undoubtedly, '*Tasbi?" became, in this wa an excellent umet 
of “Mala”, 


As regards the invention of “Jafifahs” or centres. of light 

in human body by the  Naqshband! order of darvishes, we can 
easily trace the imperfect adoption of the Yoga 

— are theóry of Kundalini Satchakra-bheda. Dr. ; Iqbal 
an imperfect ‘considers the SuUf1 cultivation of “lJatifahs” as a 
imitation f “` practice, wholly based on un-Islamic principle ; and 
“Satchakras™. — bortowed from the Hindus of Indiat We ‘entertain 
gee 5 no: doubt that the six maim "Japifahs" of the Sufis 


1 Mystics. of Islam—R. A. Nicholson, p. 17, : 
.2. Muhammad and.Islam—lgnas Goldziher ( Tr..from the Serman: lan» 
guage )—Kate Chambers Seelye. pp. 176-177. . 
ET Sl olg; c!» dite cul que 3 "T9 e 
(2335 (do y) ; | 
4. Development of Metaphysics m pu Muhammad Kn P. 110, 
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were borrowed from the famous Kundalini theory of the Yogins 
and in support of our remark, we like to compare the “latifahs” 
with the six “chakras” in the following table 2 


——— M———————] 


No. Latifahs,| Situations in Light. Chakras. | Situations in | Light. 
the human , emited the human emited 
' *| body | body. 
1 Qalb or | Under the Yellow | Mula- Spinal centre Yellow 
Heart. left breast dh ra of region- 
below the ge- 
nitals. 


2 | Rth or.,| Beneath the | Red Svadhi- | Spinal. centre White. 


| Soul | right breast n sthana = of region 
i ; above the 
genitals 
3 Sirr or-;|.A little below | White | Mani- Spinal centre t Red 
Secret the Qalb or püra, of region of ; 
Heart " | heart the navel 
m . + w 
4 Khafi or A little below | Black | Anahata .. Spinal centre | Smoky. 
s "sécret ^| the Ruh or i of region of 
| Soul soul ! the heart 


` Akhfa or| Middle of Green | Visuddha | Spinal centre | White 
Mos t Se- | the chest of region of 
cret Heart f the throat | 
6. j Nafs or | Navel or | No Ajñsa Centre region | No 
. Evil Self | Middle of light between the light. 
two eye- š eye-brows. 
"T brows 


;;,. From the above comparative table, it will be seen. that the Sufi 
adoption of Yoga theory of ‘Safchakra-bheda” is quite imper- 
fect and immature ; for, the locations of *"/afifahs" and the lights 
they possess do not exactly correspond in all respects to the loca- 
ce and lights of the six <a „This i is due to the orie 


of “the cultivation of “latifahs” is simply a crude and imperfect 
imitation of the Yoga practice of *safachakra". 
Besides these, the influence of Indian Yoga practices on many 


1. The Serpent Power—Arthur Avalon (Second Edition) Madras, 1924. 
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of the other practices of the Sufis, is quite enormous. Indian 
SUfis inherited some of these practices from their Persian and 
Turki masters, while many others, they imitated or borrowed 
directly from the Yogins with whom they came in frequent contact 
in. India. However, the Yoga method of breath- 
General influence control (praágayama), sitting posture (sana), 
of Yoga on steady meditation (dhyana), fixing the mind ona 
Sufrism, certain object (dharana) 3: and mystic union with the 
godhead (samadhi) are the leading factors con- 
tributing to and moulding the practical side of Sufi theosophy. 
Can any sane man say that Yoga; had no influence on the Sif! 
(especially Indian) methods of practising “dhikr” with the help 
of "habs-i-dam" or breath-control, *muragibah" or mystic medita- 
tion requiring definite sitting postures and certain processes of 
controlling mind? For the sake of illustration we like to cite 
here only one case. of "dhikr-i-rabifah" or the recitation of God's 
name through a medium. We know that the final achievement 
of this kind of “dhikr” is "fand fish-Shaykh” or the identifica- 
.tion of the self öf a 'SGlik" with the self of his “Prr”. Only 
because, a “salik” is a mere novice in the practice of this 
kind of “dhikr”, and only because he cannot fix his mind on 
God, whom he has not seen in his life, he is tutored to 
meditate repeatedly on the visualized image of his “Pir” and 
thereby steady his mind on that conceptual figure, till he com- 
letely visualizes it in his own mind and identifies him with it. 
Does not this process of “dhikr” involve the two Yoga processes 
of ‘‘dhyana” and "dharaga" ? In Yoga we see, "The process “of 
practising concentration is begun by sitting in a steady posture, 
holding the breath by “pran#y@ma”, excluding all other thoughts, 
ahd fixing the mind on any object (dharaga). At first it is 
difficult to fix steadily on any object, and the Same thought has 
to be repeated constantly in the mind, this is called Dhyana. 
After sufficient practice in dhyana, the mind attains thé power ‘of 
making itself steady ; at this stage it becomes one with its object 
and there is no change or repetition”.* Here me only difference 'be- 


i History of Indian Philosophy —8. N. Dasgupta, ( Cambridge University 
Press, 1922), Vol, 1. p. 272, 
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tween the two systems—Sufi and Yoga—is the difference in choice 
of objects, on which is to concentrate the mind. The Süfi con- 
centrates his mind only on one definite thing, viz., his ‘‘pir” 
or “Shaykh”, while the Yogi can concentrate his “Chitta” on any 
objects say, light, colour, earthball, image of a deity etc. 


Besides the influences of Yoga, other Indian influences on 
Siifiism are not wanting, such as the influence of the Tantra. 
In the thirteenth and fourteenth centuries, the Tantra replaced 
the ancient ascetic practices of Yoga in many places of India. 
It is not a new thing that grew all on a sudden in India; it is 
nothing but a modified form of ancient Yoga. Besides, the be- 

ginnings of the. Tantra are believed to be very old. 
Influence of Its influence is clearly traceable inthe Indian Sufi 
“Tantra” on the practice of Kashfu-’f-gqubar’ or revelation from the 
Indian Sufi prac- graves. The psychic power said to have developed by 
tice of “Kashfu-’ the Indian darvishes for the purpose of receiving 
I-qubür", revelations from the dead, buried under the graves, 

or of knowing the conditions of the dead, is quite 
similar to the psychic power that was generally found among 
a class of Tantriks who used to perform devotional exercises 
through the medium of a dead body. This process of Tantrik devo- 
tion is known as “Sava-s@dhayg”. It is said that the Tantriks 
could know many mysterious things through the medium of 
revelation from the dead body or through the recitation of 
“mantras” over the dead body. Sufi practice of '*Kasnfu- I-qubur" 
is not an Islamic form of devotion or religious practice. There 
is no parallel institution in Islam as ‘Kashfu-’l-qubur”. If the 
Sufis of India do not borrow it from their Tantrik neighbours, 
whence they got it? From “Kashfu-’l-qubur’, Indian Sufis like 
the Tantriks do not only know the condition of the dead man, 
but also they can, as they say, derive sufficient spiritual benefit, 
much helpful in the way to their spiritual perfection. 


The influence of Tantra was felt in another aspect of the 
Indian Suf! practice and that is the thaumaturgic aspect. Indian 
Sufi way of curing chronic and incurable diseases by the interne! 
or external application of simple but charmed water, herbs of 
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unknown medicinal property, exorcism, amulets and the like, was 
surely imitated from the practíces of the Indian Tantriks who used 
to adopt:this method for gaining popularity among the masses. ~ 


An Indian Sufi sometimes occüpies the place of a Hindu 
astrologer too. He is often consulted by the masses, on occasions 
of marriages, ailments; law-suits, financial stringencies and many 
others like worldly difficulties. Use of ‘“tawidhs” and’ talismans 
common in Persia, Mesopotamia India and elsewhere in the Isl@mic 
world, may be . attributed to the influence of India on ‘Islam. 
The genesis. of the belief in such: superstitious things cannot 
be traced Back to early ‘Islam. It^miay be reminded here that 
sorcery. **Indrajal* and use of talisman **Kavacha-s" were not unheard 
of things in ancient India. Rather, they "were quita common among 
the Indies from very early time. . B 
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| Chapter VI I 
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“Introduction of Sufiism into. Bengal 


Bengal like many other lands does not possess sufficient 
records of her. internal affairs before the fifteenth century. She 
is also unfortunate i in not having any history of thought movements 
which, in all probability, started emerging with the advent of Islám 
from the thirteenth century. Although she played her part in 
the politics of Northern India during the early period of Turki 
conquest, yet, she does not possess any connected and detailed 

, accounts of her politics, —not to speak of the history 

Ràilly of sour- of growth and development of new thoughts. 
ces for the cons- Early Muslim histories of India, like Tabagat-I-Nasiri, 
truction of sufi Tarikh: i-Firüz shahi, Tarikh-1-Firlshtah and the like, 
history of Bengal furnish us with only occasional glimses of political 
I affairs in Bengal, which again are not always abso- 
lutely reliable on many points. Moreover, these histories record 
only those facts and incidents of unusual importance which 
linked Bengal with, the metropolis of the Muslim Empire at Delhi. 


f Within the span of about a century and a half after the Turk: 
conquest of India, Muslim rulers of Bengal shook off the yoke of 
Delhi and became independent. The period of independence, covering 
nearly two hundred and fifty years, (1350-1575 A.D.) was an impor- 
tant period in the history of Bengal, during which, she enjoyed 
some amount of commercial, artistic, architectural and cultural pros- 
perity on the whole. Unfortunately no contemporary records of this 
period is now available. Those histories which have been written 
in recent times and are based on modern researches give us only 
a collection of stray political facts and archaeological notes, such 
as ‘could be gleaned from inscriptions, coins, monuments and 
Notices in early Muhammadan histories. The introduction of a 
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new and a virile culture like that of Muslim Persia and Central 
Asia was naturally provocative enough of new thoughts and ideas 
in the country. No significant inquiry has, however, been made 
in this important field of Bengali culture. 


Our present work being almost a pioneering one in the field, 
naturally confronts us with many difficulties and shortcomings. It is 
a fact that Islam spread in this country in the garb of Suflism. Sufis 
were the real precursors of Islam and the agents of its expansion. 
In writing a history of early Muslim thought such as Stfiism, one 
tia has to take the little but available help from the 
Sources.af. Sufi- historical records of the country: and to rely to some 
history i in Bengal extent (of course. with great caution) upon the tradi 
and theirnature tiohs that are still current in different parts of the 
discussed, ‘country among the masses. These traditions, appear 

^ jn many cases to be genuine and to go back to 
the actual times relating the incidents that occurred in the lives 
of local saints and Sufis of Bengal. We have always tried to 
put the validity of these traditions to some kinds of test, and at 
the outset we admit, we are not always sure of the result. 
Therefore, thé ‘conclusions arrivéd .at hold good only so long as 
óther and more authentic and conclusive facts do not come 
to light. 


The first point to decide is to find out the earliest. age when 
Suflism was introduced into Bengal. We have observed in the 
opening chapter of this book that „Sufism in Bengal was the con- 
tinuation of Safrism i in Northerh India, and that the eleventh century 
A D: was the probable time when Suffism was first introducd 

into India. In that connection we have mentioned 
Eailièst time of two names of Sufi is,’ viz. Shah Sultan Rumi! (reputed 
the introduction arrival at Mymensing i in 1053 A. D.) and Baba Adam 
of Sufiism into (said to have been put to death’ by Raja Ballala 
Bengal. ` Sena at” Bikrampur, Dacca, in 1119 A; D), who, 

according to a Persian document’ ‘atid a tradition, came 
to ‘Bengal during the eleventh and twelfth centuries respectively. We 
have not yet found any reliable proof of thé advent of other Sufis 
anterior to: or immediately’ ` following these, two solitary figures. 
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The long gap that still exists between their advent and the advent of 
others who followed them cannot historically be accounted for. 

So far as our present knowledge goes, the earliest historical 
Sufi, who came to Bengal after the two fore-mentioned solitary 
figures was Shaykh Jalalu-'d-D1n Tabrizi (d. 1225 A. D.). His posi- 
tion with respect to the spread of Islam in the guise of Sufrism 
in Bengal, ‘is like that of Khwajah Mu'inu-'d-D1n Chishti (1142-1236) 
with reference to Northern India; Just a few years before the Turki 
conquest, -he came to Bengal, and along with his “blessed advent’ 
('subhódaya' .as the Sanskrit chronicle-romance relating to him calls 
the event), the. downfall of the Senas hastened. Stifis belonging 
to. different. orders and sub-orders of India, soon followed 
his- wake- ánd within a century or two inen became overflooded 
by their influx. ` : o. 


‘From the béginning ` ‘of the thirteenth up to the end of the 
fourteenth centuries, the Sufis of Northern India predominated 
, over the Sufis of Bengal. Their influx did not abate 
Predominence of ; till the beginning of the fourteenth century A.D. 
Northern. India ` During these few centuries, their deputies (Khalifahs) 
over the Bengali and the deputies of their deputies, were the sole 
Muslim thought guides to Bengali Muslims: in religious matters. 
through the agency The reason why Northern Indian suf Is were supreme 
ofthe sufis | in Bengal was that Muslims of Bengal thought that 
^ + those hailing from the west were far superior in mat- 
ters of faith. and ritual and in general orthodoxy to those born and 
brought up in.the province, so far away from the centres of Muslim 
thought and culture. Such preferential treatment was also the outcome 
of two things,—(i) prestige naturally enjoyed by the conqurors 
over the conqured and (ii) the charm and mystery of the 
unknown. and the far-away, which foreign Muslims brought with 
them to.:Bengal at a time when the Muslim faith was fast 
spreading.: The predominence of Northern India over Bengal in 
the realm of Muslim thought came to an end with the close 
of the fifteenth - «century A.D., after which Bengal completly freed 
herself from the thraldom of Northern Indian Suf! thought. 
Recent revival of Islam, or rather: strengthening of Islüm has 
19 — 
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once more brought the Muslim people of Bengal face. to. face 
with the possibilty of a cultural domination by Northern India. 
Most. of the people. of Bengal accepted this.asa matter of.course, 
but a few (and those. among the best cultured) resisted: — = 


During ithe period of Northern Indian Sufi-: predominence 
over the Muslims. of Bengal, a numberof Süf! orders and 
gos -orders of Northern ¿India “were introduced ‘into Bengal ‘by. 

| “the. deputies (Kralifahs) of the Northern. Indian 
Introduction of. saints. Unfortunately, however, no connected'account 
Northern Indian. of the activities of these deputies and their followers 
Sufi orders.and:-is now available. Stray bits of information regarding 
Sub-orders into different: Sufis of Bengal, that we have gathered from 
Bengal. . different sources, do not enable us to build up a 
connected history of these orders. Owing.’ to. this 
difficulty, we are constrained to give here only.a summary. account 
of them. I 


1. Š Snhrawardi :—Suhraward! order of India had the sedit 
to. be the. first Süfi order that was introduced to Bengal- by 
Makhdtm Shaykh Jal&lu-'d-Dtn. Tabrizi (d. 1225), one of thé great 
saints of India-wide fame. In spite of his title “Tabrizi” that in 

;., gn ordinary case would have indicated the birth-place 
Suhrawaji order. of the saint, we are inclined.to take him to 
be.born and.; brought up in Northern India, for 
reasons to be adduced hereafter in the proper place. He came 
to Bengal just on the eve of the Turk! -conquest of the 
country and died in Pandua (Gaur) in or about the year 1225 
A.D. :As -he was a great propagandist, he converted ‘a number 
ọf Hindus mostly belonging to lower classes. (the fact can be 
known from the Sanskrit chronicle— romance *'Seksubhodaya") to 
the Islimic faith : before the coming of the- Turks ‘to: Bengal. 
The last Hindu King of Bengal, Laksmana Sena, is to have built 
for him a mosque and a 'Khanagah".or monastery: at :PEndu, 
but we do not know,. whether he left any reputed spiritual 
successor behind him. We shall elaborately- ‘discuss tiie life of 
this saint in the following chapter. 
The next great saint, who ‘belonged to this ode and visited 
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Bengal, was Mkhdum JahaniyE JahHngasht Bukbarl. His real 
name was Mir Sayyad Jalalu-’d-Din. He belonged to the celebrated 
Sayyad family of Bukh3ra which produced a number of famous 
saints.. He was a great traveller and was known to almost all of 
the Suf!s of. Northern India. On the day of the death of Shaykh 
*Alàu-d-Din. 'AlZu-l-Haqq of PünduZ,he is said to'have been 
present in this‘ city and performed the funeral prayer (nam@z-i- 
janazah) of: the departed saint as the-'*Imam" of leader of the funeral 
party.. On this occasion he lived in Bengal for some time and impar 
ted education (probably mystic and esoteric) to Nüru-'d-Din, the son 
of the departed saint and initiated many other people including 
grandees and men of high rank to his own creed. The length 
of the period of his life covers 1307 to 1383 A.D. He died and 
was burried at Uch. MUS 


- The.third great Süfi of the Suhrawardi order of Bengal 
was Shah. Jalal Mujarrad-i-Yamanit. He was “a reputed saint, 
warrior and: an accredited preacher. The whole of Eastern 
Bengal and a large part of Assam. bordering to Bengal owe a 
great deal to.him for. the spread of Islam there. His wonderful 
proselytising zeal is remembered by the people of Eastern Bengal and 
Assam, who still sing in his praise in ballad, two lines of which 
run thus :- 

“Mia aa BM stts Bos TATA 
faba Tatan If ce fia renta ca oie 
m ,. UB fia wmm u” 
“Hindu &che lakhe lakhe, n#ire musalmin ; 
f -Silatar mokame Asi ke dila 3zan re bhai, 
" n . ke dila Azan.” 
: Translation. 
“Hindus are in lacs, but Musalmans are none; 
"" .; Who was he to come to the tract of Sylhet and 
("s to give the message of Azan, O my brother, to give 
| the message of Azan (Isl&mic prayer-call)”. 
His beautiful shrine in the town of Sylhet had been and wil! ever 


1. Tedhkirah-t-Awllya-t-Hind ( Urdu ee Muhammad Akhtar Dehlawi, 
part, HI, p. 147 
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be a place of pilgrimage to; the Muslims ‘of Bengal and Assam for 
the reason that he was.the most sucéessfül bearer of the "torch of 
Islam, He was said to be an inhabitarit.of-Yàman in Arabia. Having 
lost his. parent in. the early agé;svhe was brought “Up” ‘and 
and tutored and initiated into the mystic:creed of the guis by his 
maternal upcle, according: to the ‘direction of whom: hé-camé to 
Bengal, took up; the-cause ofian oppressed Muslim: in Assam, fought 
bravely with. Raja.:Gaur Govinda of Sylhet,aud: defeated: him in 
a. pretracted. battle with the help of à Muslim army of Gauriland 
a band of warrior saints. He settled in Sylhet and preached: “Islam 
in. and around the place for the remaining portion of'-his: life. 
He died i in Sylhet. in the year 1346 A.D;, the year. of Ibn Batutah’s 
visit to Bengal. .We shall elaborately discuss the life of this cae 
saint later on. en 


2. Chishti: In the wake’: of Suhraward1  order;: Contant 
Stifis entered. Bengal. to preach.Islam. The. first man: was probably 
the pene Northern Indian saint Shaykh Faridu-d-Din 

- Shakrganj (d. 1269 A.D.}. Bengal still preserves his 

chishta order ~ revered memory in her’traditions, ballads, ‘and place- 

napiks. So far as can be surmised, his field óf activities 

was in Eastern „Bengal, where different places uñauthoritatively claim 

to possess his mortal remains. We shall, afterwards, discuss in detail 

about the life and activities of- this saint iis in connection with 
Bengal. : : 


While Shaykh Farid ( às he is NUN known i in Bengal ) was 
probably. preaching in Eastern~Bengal, another saint belonging to 
his own ‘order was. active in the westetn part of Bengal, and he 
was ‘Abdullah Kirma@ni-Bangali of Birbhum. He was a great 
preacher and famous disciple of Khwajah Muinu-’d-Din Chishti 
(4142-1236 A.D). He founded a new sub-order of his own, 
converted a considerable number of people to Islam and prebebly 
died before 1250 A.D. -> aa 


The‘ third great saint who followed the above two, was Shay. kh 
Akh? Siraju-’d-Din Badayuni ( d.1357 AD. ). He was sent to 


l. Tadhkirah-i-Awliya-I- Hind—O p. cit. part. I. p. 103, 
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Bengal by his spiritual guide Nizgmu-'d-in Awliya of Delhi (1236- 
1325 A.D.) for.an avowed intention of.propagating Isl&m in this 
country. After his arrival in Bengal:in or about the year 1325 
A.D., the year.ofr his:master’s death, Akhi Siraj faithfully discharged 
-his duties entrusted to him by his. master.. When he died in 1357 
A.D., he left behind him a-long line of spiritual successors, -who 
held aloft the biang of the Chishti order in Bengal for pen 
to come. 


3. Qalandari : The suis of Qolandariyah order (or sub- 
order -as it may. be called.) was probably the next group of saints 
xx Who entered Bengal. We know nothing definite about 
Qalandari order the activities of the Bengali SUfis of this order. The 
first: man who introduced this. order in Bengal «was 
probably Shah Safiu-d-Din Shahid of Pandu: in: Hughly. He 
was a disciple of Bu Al! Shah Qalandar (d. 1324 A.D.) and came 
440 Bengal from Delhi in the last part of the thirteenth century 
AD.. He ;foughtiwith thethen King of Pandu&® and died between 
athe- year 1290-1295. A.D. .. An elaborate discussion on the activities 
` of this saint will be given later: on. 
Ü"Thén^iB/"connection with the description of *Karamat" or 
: miracles ‘of Shaykh *AlBu-'d-Din ‘Alau-’l-Haqq (d. 1398 A.D.), we 
hear about the entrance of the Qalandars into Bengal. It is said 
that a few Qalanders once visited his *"KLanagah or monastery 
at Pandua@ (Gaur). They had a pet cat. with them, whose com- 
„pany they never parted with. By chance, the cat fled from the 
monastery and did not return to it. On this the. Qalandars de- 
manded its recovery from the saint who, when admitted his in- 
ability to do so, was sarcastically asked to bring it back to the 
monastery by his mirraculous power. The saint then asked the 
` Qalañdars tö “suggest a few miraculous ways by which the cat 
could be recovered, The Qalandars suggested only two ways—one 
“of them” being its recovery from the horns of deer and the other 
being its" ‘bringing out from some parts of the Qalandar’s own 
body. On this the saint cursed the two Qalandars, who suggested 
these two impossible means, to meet their death by accidents happen- 
ing out of horns of an‘animal and of the part of his own body. 
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It is said that:the two Qalandars died accordingly when leaving 
the menastery immediately after. The story of death'by accidents 
may be, fictitious but the main story shows clearly two.of the chief 
‘eharacteristics . ofthe: Qalandars, viz., their’ wandering habit? ‘and 
‘their, taming: domestic - animals. «It is quite likely that they 
visited. Bengal even as early as the- last of the fourteenth 
century; A.D. E E 08 
From this time onward, influx of the Qalandars was 
a chief feature: of the Sufi ‘movement in Bengal; During the 
-fifteenth and.the sixteenth centuries, they were no doubt found in 
almost: all’ “parts of Bengaland their activities surely overshadowed 
the activities of the other Sufis who camé before them to 
represent’ their respective orders in Bengal. Théir names were 
-òn the lips of every Bengali Hindu or Muslim. Théir prominence 
and. fame, their indomitable zeal and incessant activities were 
so well marked: in the country that all classes of darvishes could 
easily: go. by: the name of “Qalandar”. In fact, in middle-Bengali 
liturature: Muslim: darvishes have often been indicated by ‘the 
word “Qalandar”. The Chandi Kabya' (compoed in 1584 A.D.) 
by Makunda Rama Kavikankan is one of the representative books 
of ‘middle-Bengali liturature and in it we meet with such lines as 
the following :- 


“ae ate wtf ans ag meum 
‘Ry Kadi nahi dao, naha qalandar” hes 
“You do nòt pay the interest of the borrowed money; and you 
are not a Qalandar (to be exempted from that )". 
Ss “wawa mus teu leta trata i" 


i "Qalandar hayya keha fire dibarati" 
" “Becoming a Qalandar, some of them (i.e. Muslims) wander 
about day and might” 
From this it will be seen that the Qalandars , of Bengal 
preserved their | habit of wandering about, down to the time of 
Kavikankap and after. A considerable number of Bengali manus- 


.l. Tadhkirah-i-Awliya-i-Hind- op. cit. part 1, p. 144. 
2. Dictionary of Islam.—T..P. Hughes. 2nd, Ed. 1896, p. 119. 
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cripts chiefly written during the latter part of the seventeenth 
and. first part. of- the eighteenth centuries by the Muslims of 
Eastern... Bengal, in both Arabic and Bengali scripts, have come 
to our hands which mainly deal with SWI subjects under the 
heading of “Yoga Qalandar" or the Yoga practised by the 
Muslim daryishes. We shall discuss the subject matter of these 
manuscripts later on. , 


.. 4. Madari? The next order, that was introduced into Bengal, 
was the order Gf.the Madaris. From the traditional account of 
Shüh-i-Mad?r (1315-1436 A:D.) that has been preserved by symbolic 

tombs and oral traditions in different parts of Bengal 
Madzri order. we.are led to believe that this saint personally visited 

< : Bengal. Madariptr in Faridpur district and few 
villages, viz.. Madzrbiri, - Madarsh® etc, in the district ' of 
Chittagong, still bear their names after the names of this famous 
saint. People of: Eastern’ and Northern Bengal, still perform an 
annual festive “ceremony called the “Madarer Bans” in honour 
of ShWh-i-Madür. He was a great traveller, a very successful 
preacher anda saint of great piety. He is said to have converted 
a good number of Hindus to Islim in Northern and Eastern 
Bengal. We do not know the exact duration of his stay in Bengal 
but the memory of his activities is still preserved in the traditions 
of Bengali Muslims. 


" However his mission in Bengal was carried on by his 
worthy spiritual successor Shah Allah of whom we know but 
little. Shah AIIEh was the only deputy (Khalifah) who preached 
and kept alive the Madri creed in Bengal after the departure 
of his master from this country. He was ‘stationed at Gaur, 
the flourishing metropolis of Bengal and then known to be 
“‘Shahr-i-Now” or the New City.! Besides this, the activities of the 
Madhiris to the middle of the seventeenth century are riot known. 
But it can be reasonably surmised that the order was still flourishing, 
though there are no records of its past activities. 


In the latter part of the seventeenth century, we meet with 


1. Mirat-i-Madri, Persian manuscript No, 88; Bubar Library, Calcutta. 
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the.-name of, great Madari saint named Shah Sultan Hüsayn 
Muriyah Barhinah, to whom Sultan Shah Shuj‘a, the son of Sh£hi- 
Jahün .and governor: of. Bengal, granted a few speciat- privileges 
by; the execution of a: ‘Sanad’ in: the year 1658 A.D. ` This “Sanad” 
is’ still preserved in the court: at R&jshah}. The nature of the 
paige granted. to the saint. shows..that he was quite a living 
influence on the Muslims of Bengal and Bihar? :. “fi 


. „Adhami : We have elsewhere. noted that:tthe founder 
of Mir order..was Ibrahim-ibn-Adbamn’ (d.743 AD.) We cannot 
precisely say,- when and by whom this order was first introduced 
into:-India.; but it is: certain that this order was in existence in 
India during, -the fifteenth century-A.D. Those who belonged to this 
va © -= jorder were:known as *Khidriyah". We are acquain- 
Adhami or ted with a class of Indian Sufis who ‘believed in 
Kbhidri order. ` the legendary Arabian saint. Khidr.* . Just. as 

sud "Hindu mythological saint Narada is tlie messenger of 
the heavenly quarters to transmit celestial messages to the sagés 
-of the world, so also, the legendary Muslim saint Khidr acts 
as:a.messenger of God to'this class of saints. He not only 
supplies them with heavenly information, but also. rescues them 
from impending dangers, and directs them to: the “right course, 
if.they become confounded. There.are many examples of this 
nature recorded in connection with the lives ofany Indian 
saints in the innumberable hagiologies. Most: probably these 
Indian saints belonged to the “‘Khidriyah”. sub-order of the main 
Adhamiah order. Throughout the whole of Northern: India, Khidt, 
the. legendary saint of the Arabs, still. has a strong hold on the 
masses.?, This Simply testifies to the vast influence of the. Khidriyah 
sub-order on the people of Northern India. He has further 
become associated with the rivers and-seas, and as Khwajah Khidr, 
he has thus. become the Muhammdan counterpart, of the , Hindu 
god Varuga. H z Pe 4 fas ots 


1. LAS.B, Vol. LXXII, pt. HI, No, 1 , 1903, pp. 61.65. 

.2, For the legendary character of Khidr. vide: Ency, Islam vol: II, "Ehidr"; 
and Ency, Reli. and Ethics, vol. vii, article on "Khigr". 

3. Religion and Folkore of Northern India. W. Crooke, ` Bp; '56- 62. ` 
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Tn Bengal’too, the influence of Khidr is ‘ not insignificant: 
Almost ‘all ‘the inhabitants of the districts situated on the banks 
of'largé rivers'‘of Bengal, pay annual hoínage to. Khidr by 
the celebration of-a festival called ““Bera Bhasan’” or the floating of 
rafts. The history of this festival can be traced as early as the fifteenth 
century A.D. and it will be seen from our elaborate discussion 
on this subject. From this it can be fairly presumed that the 
Khidriyah sub-order of the Indian. Suf!s had great influence on 
the people of Bengal, during the sixteenth and seventeenth centuries, 
if. not earlier. . - 

P 6.. Naġsbbandi : The Naqsbband! ador of Indian. saints first 
eame. to Bengal during the life-time of Mujaddad-i-Alf-i-Thzni 

vi ( 1563-1624 A.D.), the great saint and reformer of 
Nagatibandi .. India, So faras we know, the first Nagshbandi saint, 
iii ES Who introduced. this order. into Bengal was Shaykh 

f . Hamid Danishmand of Mangalkot, Burdwan. He 
was a contemporary. with and a disciple of Mujaddad-i-Alf- i-Thäni. 
He was a “Pir Bhai” (ie. a fellow disciple of a fir) and an 
intimate friend of the Mughal Emperor ShZh-i-Jahün, ( 1628-1658 
A.D.) who erected a mosque near the grave of the saint in 
the year 1654 A.D.' Probably the saint died within one or two 
years before ‘the date of erection of the mosque near his grave. 

The influence of the Nashbandis on the Muslims of Bengal 
is of very recent origin, beginning only from the seventeenth 
century A.D. The late entry of this order into Bengal is perhaps 
the cause of its failure as a popular Sif1 creed. 

7. Qadiri:- The next and probably the last order was 
the order of the Oadiris, which was, in all probability, intro- 
duced into the province not before the sixteenth century. The 
‘earliest Sufr belonging to this order was probably Hadrat Shah 
se ' Qamis. He was one of the descendants of “Abdul- 
Gadis order Qadir of Jilin, the founder of the Q&diri order. 

"OU 6*5. ' He came to Bengal and settled in Salar (Salarah) 
where te- died. in 1584 A.D. He was a great preacher and a 


L Vide text of tho inscription quoted in ' connection with the elaborate 
discussion on the life of. this Saint, - : f 
20— 
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successful propagandist. He made-many disciples and many deputies 
in different parts,of the country and his followers are: known as 
the **Qamisiyah' darvishes. On his death, he was succeeded ' by 
Sayyad ‘Abdu-’r-Razzaq, one of his famous disciples and: deputy 
(Khalifah). . an , z le, 

. During “the reign of Aurangzib, ` (1656-1707 A.D.) Qadiri 
order gained considerable popularity in:-Norhern India and it. is 


quite ae Urt during this time vu order. became fone in 
Bengal too, ::: 


These’ are the chief orders that were PE "fatto 
into Bengal" "by. "the Sufis of' Northern India. There might have 
been others, but- as `yet, we know nothing precisely about them: 
' Sufism ^in Bengal being a continuation of Suflism in 
Northern "Indis; ‘generally followed a line of development along the 
Et line of its flow from the fountain. But lecal condi- 
"Modifications ‘tions, customs beliefs and practices often modified 
‘of Bufiism m "if to a certain extent. As the time rolled by modi- 
“Bengal. - fications began to increase so much so that it almost 
"X m changed its colour during the seventeenth and 
eighteenth centuries. ‘Taking the general line of Süfi thought into 
consideration, we may classify the Sufis: into the following: periods : z- 


e "L Early Period—12th to ‘the 14th Centuries. 
|. Middle Períod—15th to the 17th centuries, d 
3. , Last Period—18th to the 19th centuries j 


1. Early Period : This was the period of the spread of Islam 
in, Bengal from Northern India. Almost. all of the Stfis of Bengal 
belonging. to this age ‘were the disciples of Suhraward! and Chishiti 
Sufis of Northern: India, .Khwajah Mu'inu-'d-D:n Chishti (1142- 
1236), Qutbu-'d-Dmn.. Bakhtiyar Kaki (1142-1236), Sharafu-'d- Din 
Bu “Ali Qalandar.. (d. 1324), Bahau'd-Din Dhakriy& Multani 
(1169-1266), Nizümu-'d-Din.Awliya (1236-1325). eto, were the. lead- 
ing Sufis of. Northern India, who inspired and... directed their promi- 
nent. disciples to visit .Bengal and preaeh Islam; t there. The first. Sufi 
preechen of Bengal were ses of different Sufi orders, and 


eb. 56 D e DH 2 EUR deae ani 
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they were not, as it seems, mystics, who preferred contemplation to 
action,—rather were militant propagators of Islam. There was a 
certain amount of religious asceticism in them and a strong scorn 
for worldly concerns and the earnestness of a good many of thesé 
preachers, plus their reputation for divine. powers certainly drew 
people around them. The maladjustment of Hindu society was 
also an aid to their activities. / These Sutfis were telling their 
beads and exhorting and preaching Islam by denouncing infidelity ; 
and when the opportunity came, they put themselves at the head 
of invading Muslim armies, and helped them demolish temples 
often used as military shelters and build. mosques in their places. 

There was not much time to settle down quietly to a life 
of meditation; and to understand and appreciate the Hindu envi- 
ronment and be influenced by it. It was a time for the propagation 
of Islám, and the Stfis wére busy with the rapid expansion of 
their. faith: among the masses. They: had neither the time for 
internal development `of this or that doctrine; nor could they 
avail.of .any: opportunity for bringing about a fusion of Sufiism 
with Hindu Yoga etc. 

“Though from the view point of fusion of Hindu and Muslim 
thoughts and beliefs, this period is.predominently isolated in charac- 
ter, yet. it was not entirely so. It witnessed the birth of new sub- 
orders in Bengal. These sub-orders were not very different from the 
parent orders, yet they were no doubt much influenced by local 
conditions. Fulfilment of the local needs and incorporation of 
local customs and beliefs, led to the formation of sub-orders 
in India and, such was also the case in Bengal. It is thus very 
likely that ‘the ideas, beliefs and practices. of Bengal in the field 
of. on, began to find a place in Suftism. 

"^ . Middle Period : This was a period of steady consolidation 
of: iiia thought and of gradual accommodation of local 
influence in Bengal. The stimulating politica] atmosphere created 
by | the. independent Sultins of Bengal gave ample opportunities 
to the Sufis.. to settle down permanently in the various parts of 
thẹ country and to come in close contact with the people. A 
regular and frequent interchange of ideas took place between 
the intelligentsia (as well as the masses of the country ) and the 
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Sufis, resulting in: the impact of Yoga, Tantra, etc., on- the Sufi 
life and practices and in the fusion of Islamic and. Sufiistic ideas 
in the. realm: of. public thought. - The masses were. imperfectly 
Islamised and a. reaction of Hinduism on Islam of Bengal started, 
as..a result. of. which, a. distinct “Popular Islam”. sprang up 
Within a century and a half. Absorption of Hindu (and along with 
it local) beliefs, practices and superstitions was the main feature 
of ; this “Popular Islam’... Men like Kabir, Nanak, Dadu, 
Chaitanya; Akbar, Dara Shiküh and others who were the real 
prophets of Indian and Isl&mic cultural fusion seem to have no 
mean shares in the formation of this “Popular, Islim” in Bengal 
as: well.asi:in other parts::of India. Along with the birth of a 
‘Popular Islam’, everywhere an atmosphere of toleration grew up 
among the Hindus and Muslims. The cultural fusion’ of: Hinduism 
and Islim in Bengal soon paved. the way to the growth of 
Vaisnab, Aul, Baul, Kartabhaja, Dhikr, Faqir and similar other 
sects, which:had both Hindu and Muslim adherents, b 


` Involvemeñt: of Bengali Stifis in the politics of the Vots 
was another feature of this age. The militant spirit 6f the early 
Sufis seems to'ibe transformed into the spirit of diplomacy and 
statesmanship. ` "Almost all of the independent Sult®ns of Bengal 
were the disciples of one of other of the darvishes, prominent in 
the public eye. Some of the Sultans had their family Pirs who 
for generations togéther exerted an influence on them quite similar 
to the influence of the Hindu “Kulagurus” or family-preceptors 
on their *Sisyas" or disciples. These family Pirs were, as if 
living divine forces to inspire the' Sult&ns and their soldiers on 
the moment of despair and to bless them on the occasion of war 
waged against the neighbouring unbelievers. Such spiritual connec: 
tions of the Bengali Sufis with the political head of the country 
gave them a unique opportunity to involve themselves in political 
affairs of the country. It was contlusively proved in the case 
öf conversion "of Jadu (Jalalu-'d-Dm ), the som of Raja 
Ganeš ( 1409-1414 A. D.) that a great political ` power could 
then be exercised by a Beügàli ` darvish. Even befofe this, 
Sikandar ` Shah (1358-89) - imperilled his” fife for —— of the 
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deadbody of his “Pir Shaykh Rada Biyabani, who died: during: ‘the 
time of his confinement in the fortress of Ekdalz. 

3: Last Period : From the latter part of the Middle Period, 
signs were not ‘wanting to prognosticate the early advent of this 
period. It was a period of decay and corrosion and of moral and 
spiritual degradation of the Bengali Sufis. The whole religious life of 
the Bengali Muslims was thoroughly effected by the environment 
under which it was living. Popular beliefs, esoteric practices, local 
‘superstitions and many other similar things ‘emasculated Islam to 
such an extent that Islam lost almost all its former vigour. Such 
condition of Islam was greatly deplored by a class of puritanic 
Muslims, who launched reformatory movements from the beginning 
‘of the’ nineteenth century. We shall discuss this phase d Tem 
later on. 

The practices of **Piri-Muridi" (ie. of making disciples by 
‘the Pirs ) was so very accentuated during this period that the whole 
mystic ‘creed Of the Stfis‘had ‘to’ give way to it. Muslims began 
0 believe that’ initiation to a Pir is absolutely binding (fard ) 
on them, and aman dying without being initiated was sure to 
go tohell and‘ suffer from an eternal perdition. Such a belief 
gradually gave birth to a polytheistic devotion in the minds of 
the people and they began to give votive offerings to Pirs dead 
or alive. Graves 6f the departed saints turned out to be the places 
of worship’ with offerings of flowers, vermillion and other articles 
generally used in the Hindu ceremonies or *Pzjas". Such a 
deviated form of “‘Piri-Murid?” in the Sufiism of Bengal grew up as 
a result of the influence of a worst form of Guruv&da which was 
then prevalent among the Hindus of Bengal and India. 

From the .chronological point of view, we have just now 
.disscussed briefly the main characteristics of SUftism in Bengal. 
But our survey does not warrant us to arrange its history in 
“chronological order for more than one reason. First of all, we 
havé not yet been able to ascertain with perfect precision 
many dates in connection with the lives of Bengali as well as 
mon-Béngali Sufis, The conclusions we have arrived at here and 
there, aré getierally based on few materials, including history, 
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tradition, inscriptions, and general impressions. They may not always 
Causes of . be very conclusive and satisfactory. In this sense, 
undesirability in: the. present, history ,is only a tentative. one which 
arranging;the :, does not claim to shut the door .of further reses 
history, of Bengali arch against abler scholars, yet to come to this field 
gufis in chrono-,. of. Muslim thought in Bengal. Secondly, the influence 
logical order, > : .of every prominent Sufi of Bengal. seems to..trans- 
cend the limit of. his own age. Due to the want of any. connected 
history, we, have not yet been able. to discover the influence of 
these famous, hs of Bengal on the Sufis of coming, generations. 
They .were,. if, some isolated . figures working vigorously in 
their own e and on.their own responsibility. The. movement, 
they : launched, seems . to. die a natural death after their, demise and 
. then another batch came and started the movement afresh.. But 
the case, was not definitely so. Thirdly, the activities of the SwfTs 
of Bengal were mostly of more local. character, than a wider one. 
The places of their settlement. and those.lying around them, were 
probably the field of their activities. This local character, does not 
encourage. us to, arrange their history, in any chronological order. ... 
Under, . these circumstances, is. it not advisable to arrange this 
Centres of Sufi history, in, the order. of their localities. where their 
activities in Ben- „activities . were chiefly confined ? Hence, . we. have 
gal es . decided to follow the, following: arrangement An 


0) “Narendra Centre. :-Maldah, Dinajpi Ur, Rangpur, Purnia, 
. and R&jmahal an ‘its surrounding places. 


(ii) Radha Centre ;-Burdwan, Midnapur, Hugly, Birbhum, 
and Bankura. ` 


Gi) Vanga Centre :-Mymensing, Pabna, BogrB, R&jshahi, 
‘Dacca; Faridpir and B&kharganj. 

. (iv) Chapala Centre : Pang ^Tippera, Noakbali and 
Sylhet. .. 

It should be mentioned here that our present nomenclature of 

the centres, is- “not very closely connected with. the, ancient divi- 

sions, of Bengal bearing those names, The places, included, in the 

centres will testify toit. For the convenience of “understanding 

the activities of. a number of saints in the. certain, localities, best 

indicated and represented. by these names, . we stick the label of 
ancient nomenclature to these centres. 


“Chapter vir E en 


' History of the: ‘Sufis of Bengal | 
š Varendra Centre. ae 


The centre , comprises the ‘districts of Méidah; ' Rangptr, 
Din&jpur, Purgiii and Rajmahal and surrounding ‘places. Though 
Pürnia and Rajmahal ` are not now within the boundaries of Ben- 

gal, they were so, when the Muslim preachers were 
Formation of just coming to the Province in the wake of the Turki 
this Centre conquest. Gaur and Pandua in the disirict of M&ldah 
š were not only the metropolitan cities of Bengal from 
the thirteenth to the fifteenth centuries, but they were also great 
seats of Islámic learning. and culture and centres of Muslim Dar- 
wishes who and. whose followers, preached Islám and the doctrines 
of the Sifts i in the surrounding tracts of land. 
‘It is meet and proper to mention at the outset that this is the 
most important ‘centre of Bengal with regard to the historicity 
of its saints. It seems that the activities of the 
Its historical first Muslim preachers generally known as ‘Darvishes 
importance — in this tract are chronicled more satisfactorily than 
l a ‘of those, in other tracts, and the document that 
we. have, are entitled. at least fo a partial crédence i in “the Working 
out a. history. 

The, Darvishes of. this centre enhanced the prestige of the 
Muslims. of Bengal, by ‘their piety, ‘education, culture and activities 
si , Which attracted the respectful. attention - `of the people 
“Babancessent of of ‘Northern: india. to Bengal. Some of the early 
the prestige of Muslim religious men of this tract of Varendra had a 
Muslims, of ‘Bon: teputation ‘which was not confined to Bengal, but 
gal outside the travelled béyond the frontiers of the province to 
province... . Northern India. and we hear from the Ain, Tadh- 
ES - ikirah and. other histories, of their having disciples 
from such distant places as Lucknow; Delhi and Gujrat. This no 

` doubt enhanced the prestige of ‘Muslim Bengal suide e pronese: 
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1. Makhdam Shaykh Jalila-'d-Din Tabrizi (d. 1225 A.D. ). 


_ The earliest of the Sufts of Varendra Centre was Makhdtm 
Shaykh Jalalu-d-Din Tabriz). -He came to Bengal before the 
; Turk! conquest of the country, settled in Pandua in 
Shaykh Jalslu- theisdistrict-of M&ldah “and died there in the year 
-d-Dim Tabrizi 1225 A.D. He ranked with the eminent saints of 
Ger Da. India and belonged to, the Suhrawardi order of Dar- 
a _Nishes, But, in view ‘Of his. "uniqué importance. as one 
f -the npn TS of. „Sufi, movement in Bengal, his life. requires | an 
especial, tr eatment ` in a, ' book like the | present ` one. ‘Oie could 
make a. brief. sketch of ‘the life of the saint. mentioning the foll- 
owing < most. essential points in. his career. I 
-Makhdüm_ Shaykh . Jalalu-'d-Dín-  Tabrizi was a ‘Northern 
Indian, saint. .. He. is said to have been born and brought up in the 
» . district of Itawa i in the United Province. This may 
" Special, signif - -sound strange to those who know that the ‘Persian title 
cance ofhis like “Tabriz?” indicates the name of “the birth-place 
. title.*Tabrizi" of the man who uses it. It is, therefore, necessary 
x .. to sound a note of warning against the literal 
acceptance. of this title. Neither the Ain, nor ithe ' "Firigktah, nor 
Riyad. says anything about the birth-place of this saint. Silence 
of; the: authors. of these histories on this point indicates two things : 
either they were not aware of the name of his actual  birth-place 
or they, . being misled by his title, took it for granted that he 
was an inhabitant of ihe city of Tabriz in Persia and hence it 
was thought unnecessary to mention the place of his birth. | 
z Here, only “Seka Subhodaya"—a dog-Sanscrit "historical ro- 
mance, written in not láter than the sixteenth century A.D., can 
solve this puzzling. problem by its definite assertion that the saint 
was. born in the Kingdom of Ajt®va.* If he really were an Indian, 
1. Seka Snbhodaya ( dog-Sanskrit )— Edited by Dr. Sukumar Sen ( Calcutta 
University )—Hzsikek Series No. II, Chapter. VI, p. 3 and ‘vide Editors 


. Introduction. 

3, This “Kiogdom of Atfava" has not been. satisfactorily identified. It is 

` evidently some place in Northern India—the cerebral “ta” sound in 

< othe name may be taken to suggestithat it. is Indian, It bas, however, 

^c.:beem, identified with the district of ‘Igawa’ in the United Province 
(present Uttar Prades js though this is by no means certain. ` i 
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how could he use the place-indicating: title Tabrizi ? It should be 
remembered that. such titles in India still do not absolutely 
indicate the exact birth-places of the men who use them. As 
for example, there are still many Muslims in Bengal who use the 
place-indicating titles of '"GAaznav?", “Shirazi” etc. They surely 
do not mean thereby that they were born in Ghazni or in 
Shiraz. Always there was and still there is a class of Muslims 
In India who think it honourable and dignified to use such-old 
titles as an indication of their ancestor's foreign descent. In 
the case of Jalalu-d-Din Tabrizi, similar would appear to have 
beeü the -cáse. Hence, inspite of his title ““Tabriz?” he may be 
taken as an Indian, if the testimony of the “Seka” be true, 
nr No Persian. or Urdu hagiology gives any account of. the early 
life of this- saint. The “Seka Subhodaya” records a romantic 
af. 7. . š: "account of the saint's life and sheds: some light on this 
"His eatly dife point. We come ‘to know from this book that his 
ivi (father who was named Kaftir sent him to school 
while: hee Was.only five years old. He was a very. intelligent and 
meritorious. student whom his teacher loved much for his merit. 
As his father was a man of slender means, he had not wealth 
enough to spare for his son's education. His father, therefore, 
requested his teacher to make provision for the free education of his 
soh. "Accordingly the teacher recommended the boy to one Ramadin, 
a^ rich merchant of the locality, for bearing educational expenses 
ofthe boy: Jal&lu-'d-Din came to live with his benefactor. À short 
while: aftér, the merchant went out on a long trading tour and 
did not come back until twelve years. The merchant had a young 
daughter Hamed ‘Ayeshah who, in the meantime, grew up and 
fell in love with Jal&lu-'d-D1n without his knowledge. Her -parents 
“4 2 too had no knowledge’ of their daughter's attach- 
Blame of incon- ment towards Jalalu-‘d-Din. It is said that one 
tinence generally day ‘Ayeshah entered the study of Jalal and wooed 
put on him, him love which he sternly refused. The love of the 
young girl for this serious . „student might have a 
delightful romance, but Jal&l’s educational pre-occupations and the 
burning passion of the jours girl Pronghe. about an enactment of 


Zw 
21— 


162 "SUFIISM IN BENGAL 


the scene between Joseph and Potiphar's wife ( Yusuf and Zolekha 
of Islgmic tradition) and innocent Jalal was -accused -by. the 
slighted damsel of an indecent conduct shown to her, .Conse- 
quently Jalal was driven out of the merchant's house and also from 
the school.” The merchant further: demanded from Jalül's parents 
the full expense of the last twelve years. The poor parents, being 
afraid of the- payment, fled from their housé -to :some unknown 
destination." Thus being deprived of shelter in the world, Jalil 
repaired to the hill of Ratnasekhara situated near Ratnadv!pa(?)'. * 
So far, the story is very human with the dash of a marvel 
at thé end -and ‘upto the journey to the Island of Jewels (Rat: 
nadvipa). But in many Persianthistories, we find it stated that 
Jalal was accused falsely of crime against an immoral woman. 
Thus the 4:n* informs us that while Jalalu-'d-D1n Tabrizi réached 
Delhi, “Shaykh Najmu-'d-DIn SughrB, who was. Shaykhu-'l-Islam 
(ie. the - ecclesiastical head of an Isl&mic'.state), . of 
Testimony of his- Delhi, bore enmity against him and maliciously 
tory with regared incited a disreputable woman to accuse the: Shaykh: 
to this blame. . of incontinence. Through the miraculous power ‘of 
“Shaykh Baha3-u-'d-Din Dhakriys, the falsehood of 
the charge was established”. Exactly this story has been elaborately. 
and romantically related in the Tadhkirah.* From these sources we 
further come to know that after the full vindication of Tabrizi’s 
honour and prestige in Delhi, he left for Bengal. -When he 
reached Bengal, “He sat down by the.side of a stream to rest, 
but then suddenly rose and performed his ablution. In.explana- 
tion, he.said to those about him that he was saying prayers 
for, the: Shaykhu-'l-Islam who had just died, and subsequently this 
turned out to be a fact"* Tadhkirah informs us;that on his way to 
Bengal, he. stayed. at BadüyUn for sometime and the above incident 
of saying funeral prayer for Shaykku-'I-Islám took place there, 


Seka Subhhdaya, chap VI, pp. 31-34. 

Ain-i-Akbari, Vol. III,—Jarrett, p. 366. 

Tadhkirah-i- Awiiya-i- Hind op. cit. 
` Memoris of Gaur and Pandua K. S. “Abid “Ali. (Bd. by H.E. euh 
. Calcutta* p. 99, 
5. Tadhkitah-i-Awliya-i-Hind op. cil, part. I , p. 55. 
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Tn the above two versions of the same story, connected 
with the blame of committing adultery by Jalalu-'d-Din Tabrizi, 
one version comes from the historical side, while the other, from 
the side of a Sanskrit historical romance.. Of these two versions, 
the ‘Seka Subhodaya’s one is more plausible as it gives details 
which have a semblance of truth. Besides, in the Seka’ Subhodaya 
version, there appears to be no set purpose of vindicating the 
saint in any. way in this connection. 

To follow the narration of the Seka Subhodaya once again, 
it Seems. probable that he spent a long time in devotion and 
ascetic practices at a certain place outside the pale of human 
activity. Thus, .the early devotional training of the saint was not 
known to anybody. After the. completion of his preparation for 

this high calling, he came out from the place of 
His wanderings. his devotion and travelled to different foreign lands 
. . known as centres of Sufi culture. In the course 
of his wanderings, he visited Mecca, Medina, Baghdad, Tabriz, 
Khhwarijam,. Multan, Delhi and other places in India. At Tabriz, 
he became the disciple of one Abu Sa'id of that place! and in 
Baghdad, he served the renowned Shaykh Shihabu-’d-Din Suhra- 
ward! with utmost zeal, humility, and submissiveness for a long time. 
As a reward of his long service, Shaykh Shih@bu-’d-Din conferred 
on him the coveted office of vicegerent ( Khirqah-i-Khilafat ).* 
At Multün, he lived with his fellow disciple and fast friend Shaykh 
Bab@‘u-’d-Din Dhakriy&, where Khw&jah Qutbu-d-Din Bakhtiyar 
Kaki met them both on his way to India.’ 

From ‘the testimony of different histories, we definitely come 
to-know that Jalülu-d-Din Tabrizi visited four successive places, 
viz. Mult&iü, Delhi, Bad&yUn and Bengal in the course of his itene- 
rary in Northern India, and that Delhi was the starting place of his 
journey to Bengal. This Northern Indian tour of the saint has a 
bearing on the: ascertainment of the date of his entrance “into 
L Ain, op. cit., Vol. UI, p. 366. 

2. (i) Khurghid-i-Jahan Numa (Persian MSS., Buhar Library, Calcutta ) 
ilahi Baxnsh. (vide Translated extracts in the J. A. S, B, 1895 ). 
(ii) Memoirs of Gaur and Pandua op.cit., p. 99. —— 

3. Ain, op.cit., Vol, HI, p. 366, Firishta, chap. XII, Tadhtirah-i-Awliya-i- 
Hind, pp. 26-27. 
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Bengal. On the authority of Siyaru-’l-Awliya or the hagiology 
of the saints, Tadhkirah records that when Quibu-'d-Din Bakhti- 
yür Kaki heard of the settlement of Khwajah Mu 1nu-'d-D1n 
Chishtr in ' Ajmir (1193 A. D.) he at once started for India 
from Baghdad, where he had been living for the last few inonths, 
intending to meet with his spiritual guide. On his way to India, 
he stayed for a few days at Multün where he met with Bahau- 
*d-Din Dhakriya and Jala@lu-’d-Din Tabrizi, both’ of whom be: 
came his fast friends within a very short time. ‘From Multan, 
Kakr: went to Delhi where he stayed for a few days and thence 
he ‘started for Ajmir to meet with Chishti! From this we come 
to know one thing definitely and that is the date of Tabrizr's 
return ‘and stay at Mult@n. Khwgjah Mu-mu-'d-Din Chishti settled 
in Ajmir jn the year 1193 A. D.? Therefore Kaki must have 
met his spiritüal guide in Ajmir after the year 1193 A. D., and 
the question is,—how many years after? Due consideration me 
given ‘for the news of Chishti’s final settlement in Ajmir to reach 
Baghdad: and for the time of Kükrs arrival at Multan in 
Baghdad on the receipt of that news, we would think, | 
yéars were quite sufficient even in those days of difficult tat 
port. . Therefore, we can fairly presume that Kaki met ‘with 
Tabrizi at Mult@n not later than 1195 A.D. 


Jal&lu-'d-Din Tabrizrs movement in Northern India was 
very rapid. From Multan he went to Delhi and from Delhi he 
started for Bengal. On his way, he lived at Badaytn 

His arrival in for sometime, He then left Badaytn for Bengal and 

Bengal before -when he reached the country he is said to have 

1200 A.D. , prayed the funeral prayer of Shaykhu--Islám of 

. Delhi on the river side where he halted for rest. 

From the testimony of “Seka Subhodaya" we come to know that 

his arrival in Bengal took place in the Saka year 1124, correspon- 

1. Taghkirah-i-Awliya-i-Hind, op. cit, pt. I, p. 26. 

2. We have already mentioned in the first chapter that 1193 A.D. is 
the date of Ain, In other histories date of Chishti's settlement in 
Ajmir is 1165 A.D. If the latter date be true, then Kiki must have met 
Tabriz; at Multin not later than 1167 A.D. 
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ding to 1202 A.D: But this date cannot be taken as true with- 
out much caution for reasons adduced by the learned editor. In 
spite of all valuable proofs, brought out by him against the accep- 
tance of this date (1202 A.D.), one becomes naturally inclined— 
if he. once go through the text—to come to a general conclusion 
that Tabriz! came to Bengal, during the reign of Raja Laksmana 
Sena, whose reign terminated in or about the year 1200 A.D? 
Thus, we may conclude that Tabrizi came to Bengal sometime 
between the year 1195 A.D. and year 1200 A.D: 

Jala@lu-’d-Din Tabrizi reached Bengal before 1200 A.D. ie. 
before the Turki conquest of the country. Laksmana Sena was 
then reigning in Bengal. After his arrival, he worked various 
miracles cormmon to Darvishes of his type. The “Seka Subho- 
daya” relates a series of such miracles which need not be noted 
here. It is said that his miracles convinced Lakgmaga Sena and 
his famous minister Hal&yudha Miréra, of his great spiritual 
attainments, The “Seka Subhodaya” says that. the king ordered a 
mosque to be built for him and many villages granted for the 

maintenance of the mosque and monastery in PEn- 
A briefaccount- du®.® No information about the activities of Jalalu- 
of his activities ’d-Din Tabrizi in Bengal has been recorded in any 
in Bengal. . Persian or Urdu work. The “Seka Subhodaya" is the 

only book that deals elaborately with these. Yet 
the casual remarks of Persian and Urdu hagiologies regarding 
his activities in Bengal, are, in eur opinion important ; because 
they will strengthen the ground of those facts related in “Seka 
Subhodaya'. Important facts of Persian histories have been strung 
together in Urdu Tudhkirah-i- Awliya-i-Hind, and we quote its 
account here; “When Jalülu-d.Din Tabrizi reached Bengal, he 
attracted the attention of all and a monastery was built for him. 
He purchased lands to plant gardens thereon and then he dedicated 
the property by way of “Waqf”, so that thousands of travellers 
and permanent residents of the place (mugim) might be maintained. 


1. Seka Sudhedaya—op. cit.—Introduction, p. XXXV and noté of the learned 
editor, P. 170. 

2. Banglar Itlhás, Vol.1L—Rakhaldas Banerji. pp. 15-18. 

3. Seka Subhodaya-op, cit,—Chapter. I, & XVIII. 
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There had been a few ancient temples in that place. He. demolished. 
them-by his miracles and erected a mosque in that very place 
and all the worshippers i in the temples were converted to Islami .! |... 
— “The: above account is supported by the following: “The 
saint" acquirédi:considerable. property ` in. Pandu and elsewhere in 
Bengal, e. g.; Deotalà and this, estate, which is known. as “Bais 
Hazari’ (twenty-two thousand), is still held by a ‘mutawalli” 
for -the: benefit of "'fagirs" andthe poor. WhenlShth Jalal came 
to Bengal he began to destroy idols and the: numerous Chilla 
Khanahs"? of; the saint probably indicate the actual. sites of 
aene Hindu; temples"? .. Of s 
.-Jal@lu-d-Dio. ‘Tabrizi seems to have bibi a, man of chart, 
table disposition; quite liberal in feeding the . poor. . He. treated , . the 
: : poor with great consideration.* The testimony of his- 
His activity -~ tory is also in his favour : “He kept a “langar Khanah’ 
"uu (i.e. guest-house) where he. housed and fed. beggars 
and travellers"" s 5 In this way, by his wonderful miracles, enthusiastic 
preaching;.,and. -lavish charity, he won the hearts of: people and 
atttacted them:.to his own side. < He preached in Bengal more 
than -twenty years. and converted „hundreds. of people to. Islim. , 
As ‘to.the daté of Jalalu-’d-Din Tabrizi’s death there is 
no agreement in two accounts. According to Kharshid-i-Jahan 
Nama, he. died in. 738 in. A.H. or 1337 A.D. Without any 
authority Blochmann- has noted down 1244 A.D. 
date of his death- as. the year of his death. The Ain and. Firishtah 
1225 A. D. -are silent on this point. Mr. .H. E. Stapleton 
su: e n i ‘suggests 1346. or 1347 A. D. to be the. probable 
date: of. the saints death." The. Tadhkirah - records the date 
of his "demise. to be 622 A. H. Someponding: sto 1225 A.D. 8 
1. "Tüdhkiráh-i-Awliya-i-Hind, op. cit., pt. 1, p. 56. mo sei snc n 
2. Chili Khanahs are places where saints spend nivis: forty. dye 
., and nights ia fast, prayer and other devotional exercises. 


3. Memoirs of Gaur and Pandua op. cit., p. 99. . "C 

4. Seka Subhodaya, op. cit.. Chapter XVII ace a 

5. Contribution to the Geograplhy and History, of Bengal—H. Blochmaon. 
( Cal. 1873), p. 52. Saw asa | 

6. Ibid. p. I 


7. Memoirs of Gaur Pandua. op. clits, p. 00. (Foot, mote). 
5, Todhkirah-t- Awliya-i-Hind op. cite pt. I, p, 56. 
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Amongst all these conflicting dates which one seems to 
be:correct ? The date (1337 A. D.) noted down by the author 
of Khurshid’ is said to be based on a Persian chronogram 
disappeared ` during the life time of the author? It may easily 
be ‘understood that the” author put down the chronogram 
from the oral evidences of the people. So its value: as a 
historical document, is very little, especially when: there 
are other historical evidences "against it. Is it “not. prima 
facie .impossible to think of a man living up to 1337 A. D., 
who, was a;,pontemporary, ( not the. younger contemporary ) with 
such eminent Sufis as Shaykh . Shihabu-'d-D!n Suhrawardi (1147- 
1234 jo Quybu-"d. Din Bakhtiyar Kuki ré 1142-1236 ) and Shaykh 
Bah&*u-'d-DIn Dhakriy&, Multani (1169-1266 ) ? For the similar 
reason, , we can. reject the dates as suggested by the author of 
the, Khurghid. Jahàn Numa ,and others who followed his suit. 
In the "absence, of suffcient authority to support Blochmann, we 

cannot attach. Any, importance to the date, he has recorded. 
Tadhkirah, isa history, representative of all available Persian 
hagiologies of India and hence, the date that is recorded in it, 
is. ,probabiy true. It is the year 1225 A. D. and this date is 
moreover . . much nearer to the date of the Seka Subhodayá". 
according. to which Jalalu-'d-Din Tabriz! left Bengal in the year 
620 AH, „= 1223 A. D The fact of the saint’ quittal from 
.. Bengal, is a matter of grave doubt and probably 
His burial ia | for. this reason, there are differences ` of. opinion 
Pandug. regarding the location of his tomb. But most of 
. the historians hold the view that the saint died in 

Bengal and, , Was buried in Pandu. " 

Jalzilu-"d-Din Tabriz! seems to have left behind him a long 
line of Spiritual successors’ who ne out the toh of Suftism in 
U. The ‘chronogram runs thus: 554 cyliyle J> ET die QUAM Soke 

«Jalalu'd-Din was the glory of God and the glory of the saints”. 
The value of the Persian characters of the chronogram is 738. This 
indicates Hijri and the corresponding A. D. 1337. 
2. Seka Subhodaya op. cit., Chapter, XXXIV, , 3 
3. Ibid, p. 136, 
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Bene after; his: death ; but we-know. nothing about them., Yet, it 
41 «46 i more than certain that-he was spiritually succeeded 
His disciples... án. Bengal... In. the last part of the; seventeenth. 
L » century, we: hear of one of his .disciples. named 
Sadullah | hp: erected a building called the Tamar Khanah or 
the Kitehen, dedicated to. the sacred. memory: of the.saint, From 
the inscription ofthis building, we come to know. that it. was 
built by: Jalal's disciple Sa‘dull@h in 1093 A.H. —1682.A. D. lo 
R > Shaykh Akhi Siraju-d-Din -Badäytni. (d. 1357 AD. ) =: 
^ Bord at Badaáyum in Oudh, he went whilé still a^boy “és 
Sinne -Maglis'igy Nigamu-d-Din Awliya Of Delhi ( 1236-1325 
SE CR: |) who recognized a future greatness. in the boy 
His early fife and a and allowed ‘him to live’ with him. ` The" boy capti- 
education.” ine | vated” ‘the heart of the great ‘saint by “tis: petit 
Nizamu-'d-Din Awliy& placed him wider the caré' ‘af ‘Mavitmit 
Fakhru-'d-Din Zarrüdi (d. 1327 A. D.) for his education. "Under- 
the instruction of the learned Mawlan& the boy soon tured out 
E to bea profound Scholar in many subjects’ within 
is initiation "a ‘very short time. When Akh! finished fis educá- 
add commission _tion, Niz&mu-'d-Din Awliy& conferred. òn him thé 
o Bengal. T " Khirgah-i-Khilafat or the cloak of, ‘spiritual’ Süccé- 
ioe ssion and commissioned him" to go to” Bengal for 
the Propagation of Islam. 2 But; Akh! could not manage, to start 
for Bengal, before Nizimu-'d-Din’s death in the ‘year 1325 À Ds 
6 When Akhi reached Bengal he chose Lakhnauti or Gaur às 
T his permanent residence, and soon many Sultans of 
m popularity Gaur became his disciples. Itis not ‘entioned, who. 
amongthe — . these; Suljüns were. Mawlawi Abda,'s-Salam,. M.A., 
Sultans of, Bengal, the, translator of- Riyaq,, has . mentioned, only. one 
name, Shamsu-’d-Din Ilys Shah (1339-1358) who- 
was contemporary with Akh}. ‘Als’u-’d-Din ‘Ali Shah nie I9) 
‘Iisi Memoirs - -of Gaur and Pandua, op, citi pp. 103-104,:. KAN 
2. Tadhkirah-i-Awliy a-i-Hind, op. cit, pt. i ‘per 112. = oat 
3. Memoirs of Gaur ‘and. Pandua, op. cit., p.91,. : 
4. Contributions to the Geography and - History, of Bengal, Bochnia 
(1873), p. 52, E qoo 
5. Riyads-'s-Salatin ( Bibliotheca Indica )—T r. ‘Abdu.’ s-Salam 
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too. was his another contemporary; The story connected with this 
Suhüh, of obtaining the throne of Béngal through the blessings 
of Jal&lu-'d-Din Tabrizi in a dream! speaks of his reverence 
for the saints.' Probably, these two Sultāns were amongst Axht’s 
devoted disciples. 


+ Akhi Siraju-'d-Din was undoubtedly held in high estimation, 
of the public and his master’s conferring the title of 
His death * Aynah-i-Hindustan" or the Mirror of India? on him 
1357 A.D. is a sufficient indication of it. According to au- 
; , thentic accounts, he died in Gaur in 1357 A.D., 
and was burried there. His tomb in Gaur is still a famous shrine 
for the pilgrims coming from different parts of Northern India: 
including Bengal. 


F Shaykh ‘AlPu-’d-Din *Álz'ü-1- -Haqq (e d. 1398 A.D.). 
His father “Umar bin As'ad Khalid! was an-inhabitant of Lahore 


and a bdo of, the. famous Arab general Khalid bin Walid. 

. He migrated to Pandu® probably with an inten- 
His is pedigree, . tion like other Muslim seekers of wealth to make 
and early life. — his fortune in Bengal which was then newly con- 

qured by the Turks. Fortune smiled on him as she 
smiled on almost all of the Muslim immigrants in Bengal, and 
within a few years, he became a wealthy man in the city of Gaur. 
Here his renowüed son 'Ala'u-l-Haqq was born. ‘Ala’ u-']-Haqq 
was given añ excellent education in all branches of learning and 
in course of time became a very learned scholar. 


- “It has been recorded that Shaykh *Ala'u-d-Din wasa very 
proud man.. By reason of the pomp of wealth, he used to style 
him as **Ganj-i-nabat" or the Lord of Wealth. The news that 
there was a learned and wealthy man in Bengal, who styled. himself 
as “Ganj-i-nabat” reached Sult@nu-l-Masha’ikh Nani d Du 


1. Riyadu-'s-Salatin ( Bibliotheca - Indica ) tr. ‘Abdu’ PEAP pp. 97-98. 
2, (ü Tadhkirah-i-Awliya-I-Hind, op.cit; pt. T, p; 112. 
(ii) Memoirs of Gaur and Pandua, op. cit, p. 91... ^ 
(iii) Contributions to the Geography and Bee m "Rorgal.-Biochmann 
( 1873), p. $2. A o L9 
22— 
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Awliya (d. 1325 A.D. ). Hearing: this, he became angry because 
of the, act. that while. his. “Pir”, styled himself as-“Ganj-iShakr” 
| ^s Or the Lord -of Sugar, this. man, in rder to 
Siory ofacurse supersede him, was: styling him as "Ganj-i-ndbat". 
on him, " So, he cursed him to be dumb. This curse came 

, true and 'Alit'u?'l-Haqq became dumb. When he 
became a disciple of Akh! SEG Din, he regained his lost 
power `of spéech”. i EO 


-t'After this” incident, began his real saintly life. He built a 
C fh -panten in 'Pandu® and lived there a dedicated 
His liberality- - : life. In this monastery, he provided the poor, travellers 
and exiles: ., , “land: .studerits with:-food “and lodging. - “This act of 
‘liberality and hospitality entailed on "him-a*Hüge 

expenditure which, it is said, he defrayed from an invisible source.* 
It is further said that his ‘unlimited liberality overshadowed ` the 
liberality .of' the Sultan of PünduBü and this is why Sikandár ‘Shah 
( IE A.D ‘banished him to Son&rg8on wheñË he lived for 
D ` ‘two. years asan exile, more enthusiastically practising 


His death; -his ‘traditional liberality than before. After t "two 
1398/A.D. - years, "He ‘was recalled from SónárgHon to Pandua, 


face. © 6 “where “he: died, Recording to the  aihentio Acoms; 
in the year 1398 A.D. ox i 


s “It. is said that when Hadrat *Ala' "v -Hagg died. Makhdum 
Jahaniyan Jah'ingasht . appeared at PHndum and performed the 
“Janazah” (funeral prayer) ceremony for the saint"... ? 


. 4:5; Here. we. are’ at a ‘loss to understand, how.this was. possible ? 
Moe d died. on tarrag: 2nd dosi 1383 A.D.5 


E ^ q Wr ed 
IS: DT HT E 245 RE UE T UR 


‘4, ‘radhrahsAvliyoHind, op. Git, pi! D p. "H3. Pott D 


cX. (i) Op, -cit., part: L pp. 143-144. : ben Ue Du 
(ii) Contributions, etc. op. cit, p. 53, 


- 8; G) Contributions,’ etc. op. cit. p.53. "^70 c s AE 
(i) Tadhkirdh-i-Awliya-i-Hind; op; clt., lad m. p. 144.- a 

4, (i) Tadhkirah, op. cit.,—pt., IH, p. 1448. Wea o tesia f; 

20761). Memoirs Of Gaur - "anl Pàndiii" M: 108: Be abi ve 5 


5. Ain-i-Akbari, vol. Til, Jarrett, p. 369. * KANG GG 
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and 'Ala'u-'l-Haqq died in the year 1398 ie. he died 15 years 
. after the death of M@khdUm Jahüniy&n. But from 
Makhum _ the traditional account still preserved in Rangpür,! 
Jabsaiyan's „we are led to believe that Makhdüm Jahauiy&n once 
interview with , _ visited Bengal during. his lifetime. It is. probable 
himi in Bengal. that he once met with ‘Ala’u- 1-Haqq in Pandus 
before his death in 1383 A.D. and the interview 
of these two great saints was commemorated by the erection of 
the “Jahéniyan” mosque in 1535 A.D.2 In the subsequent ages, 
this interview might have taken the miraculous colour in the 
above story. 

Alu 71 .Haqq was a great saint. He had a large following 
here in. Bengaland in other parts of India. Among his disciples 
( Murids) and deputies (Khalifahs) Shaykh Nuru-'d-Din Qutb-. 
iAlam his | son and spiritual successor in Bengal, Shaygp 
Nastru- 'd-Dn.. of Manikpür, ` Mir Sayyad Ashraf Jühangir of 
Samngn (d. 1405) were famous. .. : 
UN slru- 'd-Din preached Islam in and arround Magikpur 
(Koda ) in Bihar. Being the son of a King, Mir Ashraf abdicated 
the throne, | preferred ‘the saintly life and became a disciple of 
‘Ala’ u-"I-Haqq. ` “who ordered him to preach Islam in JaunpUr. 
He travelled ` through many parts of India and came in contact 
with many i *Sannaysis"* (ie. Hindu saints) who, being discomfited 
by his miracles, had to accept his faith with all of their followers.. 


¿i |. At Mnhiganj, in the district of Rangpur, there is a tomb of one 
Shah Jalsl Bukhari, General impression of the old men of . that 
., locality is that the saint came there some three to four hundred 
' `" years ago, preached Islam and left the place. His tomb was left 
“neglected: for centuries being over-grown with jungles. But very 
recently, one Afsnullah of Obscure origin discovered, we are told, the 3 
' tomb.at the, instance of the saint in dream. š 
+ This Shab Jalal Bukhari of Mahiganj should not be identified’ 
= with, ‘Shah Jalal. of Sylhet who. was an inhabitant of Yaman and of 
` whom we shall discuss later on. When from the source of Persian 
histories, we come to Know that Makhdum Jahaniyao ' Jahan Gagbt 
Bukhari once visited Bengal’ and that his real name was Jalzlu-'d-Din 
we may identify this Shah Jalal Bukhari with’ Makhdum Jahxniyan.. 
2. Memoirs of Gaur and-Pandua, op. cit, p. 9X- `` 
3, Tadhkrah-i-Awllya-Hind, op. icit., pt. I, p. 143. : 
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He, died in the year 1405 A.D. .. i pe P AC a 
r4 Shaykh:: Nuru-'d-Dià Qutb-i-‘Alam. ( d. aus A. D. ). 
=e was the son and spiritual" successor `of his father Shaykh 
‘Ala’ u-’l-Hagq: * According to thé Ain? he was born in Lahore—a 
fact ^ ‘supported by no other history save ‘the’ Ain. We have not 
Led ú ‘yet come across with ' any other ‘direct of indirect 
His birth. ` erigens as to his father" s living outside Bengal before 

S “or after his birth. In the 'circumstances, we. are 
not inclined to’ credit him with an extra- territorial birth. ` 

During his boyhood he was a fellow student of thé’ famous 
Bengali Sultan Ghayüthu-d Din A‘zm Shah (1389-1409 A. D.) who 
ipnever ‘renowned in history for the justice done to the "widow 
E -for the loss of her son in one of ` "his ‘hunting 
His: ` friendship ekpeditions. Both the “Sultan and the’ ‘saint were 
with: Sultan tutored under the religious instructions’ of Shay kh 
Chaysthu-'d-Dín. Ham!du-'d-Dtn of Nügur (1256-1360) in Jodhipui? 

and not of Naàgür in the district of Birbhüm, 
Bengal, as some historians .say.* While they were yet students, there 
grew up an'intimate friendship ‘between the Prospective Sultan ‘and 
the sainta friendship that may generally be developed’ between 
two students of one country acquiring knowledge in a distant 
land. This friendship lasted throughout their lives. Ghayajnu-d- 
Din (1389-1409) used to ‘respect his friend and fellow student 
much for his mystic achievements.’ 

; In his last days, Shaykh *'AlW'u-'i-Haqq, transferred the 
charge of management of his monastery ( Khanagáh y: to his son 
and“ spiritual successor (Khalifah ) Nur Quib-i-' Alam. Gutb-i'Alam 
used to. do everything himself for the good. management of his 
father’s monastery., His elder brother Shaykh A'zam .Khün was 
a minister of one of the Kings of Psndua (this Sultan was 
ih all probability the famous Ghayatliu-d-Din A'zam’ “Shah), who 
did not like his younger brother Qutb: ‘Alam for his’ indifference 

d Tadlkirah-l-4wliya-I-Hjnd pt L. page ld. se 
2., Ain-i-Akbari, op. cit., vol. IH, p. 371.: pes 
3. G) Riyadu-s-Salatim (Bib. Ind.) p. 111. — 

(H) Contributions etc: op. cit., foot-note, p.52. - 2 

4. History of Bengal, Charles Stewart (1847 J. p«$9.— |. s^ 
5. Riyádu-s-Salatin (Bib. Indica), p. 111. 
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to self-respect. On the authority of Rafigu-"l-‘Arifin or the Friend of 
the Gnostics, the Tadhkirah relates that, while he was carrying 
on. his head a` bundle ‘of faggots for the use of the Guest House 
{Jangar khánah),:he met by chance with his elder brother A‘zam 
Khün who exclaimed, “How long will you carry faggots, Q Ntru-’d- 
i - Din! Living with father, you have only experienced 
His refusal of of carrying woods; once, come to me so that I may 
yat prosperity, make you independent of all these". .On hearing 
. this NUru.'d-Din replied, “I have no necessity of 
your. .wealth.and grandeur.which are perishable. To carry faggots 
for the monastery is better (than wealth) ; the post of dignitaries 
is for you”. ; 
: — [n thelatter part of his life, Nur Qutb-i-Alam began to dabble 
in politics of the time. He played a most important part in 
the political events that shook terribly the very foundation of the 
Muslim rule in Bengal during the first part of the fifteenth 
century, A.D; When Raja Kāns or Ganes, who rejoiced in the 
Sobriquet of Danujamardana or Demon-destroyer ( 1409-1414 
A;D.y usurped the throne of Bengal, “He began to oppress the 
Muhammadans, and his wholesale murder and other acts of cruelty 
so. strained, the -patience and forbearance of Hadrat Nur Qutb-i 
BANG „ar ‘Alam, who was the spiritual Jeader of both the late 
His intimate con- King. and his Musalman subjects, that the Saint 
nection with the invited Sult@n Ibr#him Shah Sharqi;. of Jaunpur 
eus of his time, ( 1400-1440 ) to invade the country." The latter 
2 cya With a powerful army reached Bengal and -encamped 
at Firüzpüur (Old Maldah). Raja. Kāns, on hearing this news, 
was terfor-striken, and hastened to wait on the saint Qutb-i- 
1. ^ Todhkirah-i- Avliya-i-Hind, pt. 11, p. 32. 
2 Raja Kangof the Riyadu-’s-Salatin has been identified with Raja Ganeš 
;the Zamindar of Bhaturis, and Danvjamardana cr Demon-destroyer, 
,í Ue. H Hindu King of Eastern Bengal. It is quite likely that Raja Ganes 
` assumed the title of Danujamardana after his ascension on the throne 
`of- Pengat. vide : I 
(CF) Coins and Chronology of the Independent Sultans of Bengal,-Nalini 
za. Kanta Bhattasali, M. A. ( W. Heffer and Sons Bngland ), pp. 107-127. 
(i) Proceedings of the annua] meeting of the numismatic society of India, 
1930. (Presidentia] Address of Mr. H.E. Stapleton ). 
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*Alam. “Showing submissiveness and humility, arid weeping the 
Raja said, “Pray draw. the pen of forgiveness across: ‘the’ page’ 
of’ the offence$óf this sinner, and disuade Sult&n Ibrahim from 
subjugatinig this: country". The saint replied, ‘In ordér to inter- 
cede on behàlf"éf an oppressive infidel, `I canñot stand in the 
way of a Musálman sovereign, especially of one who has come 
át'my request and desire’. In despair, Raja Kans bowed his 
head to ‘the feet of the Saint, and said, ‘Whatever the Saint 
thay bid, I am willing to submit thereto’: `: The:Saint replied, ‘So 
long as thou dost not embrace Islam, I cannot intercede’ for 
thée’. The Raja at first agreed to this condition, but‘ later his 
wife, ‘casting that misguided man into the well of misguidance’, 
prevented his. conversion to Islam. At last Raja Küns brought 
into the preseiice of the Saint his son named Jadu who :was 
twelve years old, and said, ‘I have’ becorie' old “and -desire to 
Tetire from the world. You ‘may convert to Jslfim ‘this son of 
“minë, and’ then bestow on him the Kingdom of Bengal’: The 
Saint'thereupon converted Jadu to. Islam, and naming him 
Jalalu-'d-Din;had.the fact proclaimed in the city, and causéd thé 
Khutbah (i-e tlie Friday sermon) of the Kingdom of Bengal‘ to 
‘be! recited in his name. The ordinances of Muhammadan::daw 
from. thë day were again put in force:and the Saint Qutbi-‘Alam 
went to meet Sultan Ibrahim, After making. apologies, he 
begged Sultan Ibrahim: to withdraw, whereupon the. ae 
returned in great annoyance to JaunpUr. ate 


“Raja Kans, shortly after the’ Sult&n of Jaunptr had left 
‘Bengal, displaced Sultan Jal&lu-'d- Din, and himself re-ascended the 
‘throne. Aécording to the injunctions’ of his creed, the R&j¥ 
prepared several large gold figures (?) of. cows, and. having 
passed Jal@lu-’d-Din through their hollow interiors, he then distri- 
buted the gold of those cow-figures among the Brahmins, thus. 
in theory reconverting his son to his” own creed, “(This ‘act. 
of expiation is known in Hindu ritual “Suvarga dhenn-vrata"). 
As; however, Jalalu-’d-Din had been converted by the Saint Qutb-i- 
‘Alam, he did. not abandon his faith in Islam, and thé:persuátions. 
of the infidels had no effect on hi$ beart. His fathér Raja KEns, 


+: 
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on the other hand, again unfurling the. standard of misbehaviour, 
attempted to- destroy and extirpate Muhammadans. „At. length. 
his emissaries killed Shaikh Anwar, son of the Saint himself, 
and. it is said that, on the very day and at the very moment 
when Anwür was murdered at Sonargaon, Raja Kans died." 
I Qutb-i-'Ālam was alive for only a few years after the death of 
Raja Gapes. The Rajü's son Jadu alias. Jalalu-'d-Din (1418-1431) 
again ascended. the throne on the death of his father. When he 
came to power, he showed due respect to the, Saint and recalled 
saint’s nephew Zahid from, his banishment to. Sonargaon. 

There .are. differences. of opinion with regard to the exact 
date of the death of Nur Qutb-i--Alam. All the dates that are 
ayailable -now,, only betray the ignorance of the historians who 
noted it down.: Amongst these dates, 1447 A. p- and 1405 A.D. 
are, prominent. ;, but they. cannot be relied upon, in. the face of 
recent : revelation; of the. true date of his death. which is 1415 
atge sae qeA D 9h of Dhi Q'ad, 818 A.H.). The true 
His death 1415A. p. chronogram of his death is “nar banar shud” 2 

. “Light became light", the value of the Persian 
letter of which gives 818 A.H. = 1415 A.D.5 

Nüru-'d-Din Qutb-i-‘Alam was a great saint of Indiawide 
celebration. His name ‘atid fame was not confined to Bengal 
alone: people from different distant parts of India used to come 
to him for initiation and his title ‘Qu¢b-i--Alam” or “Axis of 
the Mystic World” ‘simply indicates his greatness ' as a mystic. 
As a religious and political leader, he had no match in Bengal 

. B during his lifetime. He always upheld the cause of 

A. brief estimate “Islam in right earnest, and held aloft its banner with 
of. the saint: the. zeal of a misssionary, foresight of a statesman 
` pm and leadership of a true politician. During the 
most. ,eritical and trying period .of Hindu revival under Raja 


43): This: isa! slightly summarised version o the Riyadu-'s-Saltain (Tr. A. 


Salam ). 
(ii) Memoirs of Gaur and Pandua, K.S, Abid Ali, pp, 27-28. 
2. Riyād op. cit,, p. 116-17, 
3. G) Tadhkirah, part. ll, op. cit,, p. 32. 
(if) Contributions to the Geography and History of Bengal, op. cits p: 54 


4. Ain, Vol. III, op. cit. p. 371, 
5. LAS.B., pt. I, No. T, F892, p. 124 & Ibid., pt. I, No. I, 1902, p. 46. 
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Ganes, he gave a creditable lead to the Muslims of Bengal, 
which saved the gradually expansive Islam from impending danger 
of its premature death. Only for the furtherance of the cause 
of Islam in Bengal, he had to sacrifice his whole energy, immense 
wealth, personal honour and dignity and even his dearest son. 

Amongst the Northern Indian disciples of Nur Qutb-i-‘Alam 
the following were prominent. They were ail 
commissioned by the saint to propagate Islam in 
the different parts of India. 

(a) Shah Kalu : He was commissioned to Lahore where 
he died in 1461 A.D. He converted many Hindus to Islam ín 
the Punjab too.! 

(b Shaykh Shamsu-d-Din Tahir: His field of activity was 
Ajmir, and he died there in the year 1476. A.D 

(c) Shah Jal&lu-d-Dín Gujráti : He wasa native of Gujrat 
and was one of the prominent disciples of Nur Qutb-i-‘Alam. 
His activities were so widely felt as to create a false notion 
about him, of his participating in the political matters of the 
country. On this pretext he was beheaded with all his followers 
by the Sult@n in the year 1476 A.D? 


His disciples. 


5. Shaykh Hus&mu-d-Din Manikptri (d.1477 A.D). 


Among the Bengali disciples of Nuru-'d-Din Qutb-i-Alam, 
Shaykh Husamu-'d-Din was the most eminent of them allí He 
was born in Manikpür (Kodà ) in the district of modern Purnia, 
He was a great scholar and saint. After his death, his devoted 

followers had gathered his messages in a collection 
Shaykh Husamu- known as "Rafiqu-l-Árifin" or "the Friend of 
*d-Din Manikpuri. the Gnostics". His ascetic practices were based 
(41477 A.D.) on stern stoicism and strict discipline : for the 
attainment of the cloak of spiritual Succession 
(Khirgah-i-Khilafat), he gladly observed the vow of fast for seven 


Tadhkirah, op. cit, part. Il, p, 36. 
lbid., 

Ibid. 

Ain, op. cit.vol, HI, p. 371. 


AY 
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long years continually. Perhaps, on the breach of his vow of fast, 
his missionary career began. His active participation in the 
missionary propaganda made him famous in Bibar and Bengal. 
He was a great organizer as well. He started a new order of 
preachers, called the *«Husamiyah Order", who worked vigorously 
under his guidance in Northern Bengal, and different parts of 
Bihar. He died at M@nikpur in the year, 1477 A.D. 


Among his prominent followers, the following may be 
mentioned : 


(a) Raji Hamid Shah : He was born in M@nikpur and he 
died there in 1495 A.D. On the death of EHusamu-'d-D!n, he 
succeeded his spiritual guide and held aloft the banner of 
Hus@miyah order at that time.? 

(b Shah Sidu: This sanit had the fortune to be born 
with a silver spoon in his mouth, but he renounced all his 
fortunes, pleasures and comforts of life, when the spirituality was 
dawning on him. He was a poet of considerable merit and he 
died in 1526 A.D.* 


6. Shaykh Rada Biyabani (d.1353 A.D.). 


He was a saint of great renown and was the "pir" and 
contemporary of Sultin Shamsu-d-Din Ilyas Shah (1339-1358). 
In 1353 A.D., while the emperor Firüz Shah of Delhi (1351- 
1388) besieged the impregnable fortress of Ekdal&, where Ilyas 

Shah took shelter for his personal safety, the saint 
Shaykh Rada died in the vicinity of the fortress where he had 
Biygbaui, (4.1353 been residing. The siege continued for months toge- 
A.D.) ther and Ilyas Shah bad not the least chance of 
coming out of the beleaguered fortress without the fear of his 
being captured or killed by bis enemies. In a critical situation 
like this, while he heard of the demise of his “pir”, he gave up 
hope of his life and determined to join his ‘Jan@zah’’ or funeral 
prayer. He came out of the fort in disguise and performed 


1, Tadhkirah, part. Il, op, cit, p. 36. 
2. Jbid., pp. 41-42, 
3, Ibid. p. 45 

23— 
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the last duty. to- his “pir” and returned. to .the fort say” 
Such was: the; deep veneration of the Sultan for bis “pir,” "5 


7: Sht Gadi (d. before 1455 A.D. 


E. The shrine, of this saint js in old. -Maldah, in: the. “Aha of 
Gaur and Pandu, We do ` not know any thing in detail: about. 

I this saint. There are two Arabic inscriptions; attached: 
Shah Gada. to his ‘shrine. One of these two inscriptions is not 
(d. before'1455° at all necessary for dur present purpose. Ti - i 
A. D.). records the building of a mosque during. the time 
of} Husayn Shah?” The other: inscription sheds a partial light on 
thé saint’s death.’ This: inscription runi: thus : 

Jw) d luas ap Q| Q lass dod ge pad | ade JU. ^ i 
sila) | 5i Qi 5 Ua uuu gli nm [n p 
dii Tasa,- SYA, a. E Arne) | INT det Usu. aa ET 
Bi DOMUS g oem Mi An AS ls n^ Qus ERR quM 
Trenslation::He' upon whom be peace (ie. Muhammad ). said, 
“Allah builds a palace in the paradise for him who: builds a 
mosque (in this world)".. „During the . reign of the great and 
exalted Sultan Nsirud-Duniya wa-'d-Din Abu-- Mug gaffar 
Mahmud“ Shat; the Suk, this mosque has been "büflt By “Hilal 
the servant ' ‘of Fhe “Dargah”. (This tablet has been): written ‘On 
the nineteenth of ‘the ‘month ‘of Sha‘ban—may the blessings’ ‘oft this! 
honth ° “Ye inivetsal—of the year 859 A:H. (—1455A.D). ^ ^ 

nie! Rfom . this® inscription it is clear that this saint died before 
1455 *A.D.,"Becaüse Hilal, the servant ° “the | DOD: puit 
ang ain ai in 1455 A.D. i eee: dy 


esos: DE E Khalil. (alive in 1539 AD). 


EEES 


Kk zn ` fame’ Though h he was. pot a a Bengali by. ‘birth, ‘he 

was the spiritual guide of ` Sher Shah (151945. 
In 1539 A.D. when emperor Bomhyne was defeated jid Sher 
1. Riyadu- s-Salatin, op. cit, p. 102. Lud: 


2. Ibid., pp. 143-44. 
3. Bangalár Itihas, Vol, II, R. D. Bandyopadhyiy pp. 334-35. 


ui 
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Shth, and had been fleeing.away to Agra, this saint was instrumental 
in dirus about. a truce between Sher Shah :and the Emperor. 


"9; Sayyad Shah Ni'matullah. ` (d. 1664 A.D). 


According to the account recorded in the Khurghid-i-Jahan 
Numan, this saint’ was born in Karnaul in. the province of Delhi. 
He was a “great traveller and in course of his itinerary, he came 

' to Rajmahal. and lived there for sometime. sultan 

Sayyad Shah Shah Shuja' `( 1639. i660) was then governor of 

Ni'matullgh, "^ Bengal who showed much’ honour to the saint. 

(d.1664 AD). The saint afterwards ° Tepaired from Rajinahal to 

Firazpur quarter of Gaur, where hé died in the 

year 1664 à b. the’ chronogram of his death is "wNi*matullah 

bahar-i-*ulum mudam", i. e. “Ni “matullah is an everlasting ocean 

of ERU the numerical value of which ‘bring’ forth the year 
1075 .A.H.-21664 A.D... > 


sU 0 0. 2 LOE Saints of. Dinajpur.. 2 
ABEN in: Din&jptr mouldering,.tontbs of Muslim saints 
iie found and many- fantastic stories. are. current in connection 
with.their activities in the localities. It is somewhat impossible 


ae ^ a, to :extract any historical facts from those stories 
Saints of Dinzjpür, which are probably based on: not ‘history but 
qu ^. 'On popular beliefs of the people. Among the innumerble 


forgotten or *Walf-forgotten names of these saints, three, deserve 
special mention and they are: Sh#h N&siru-’d-Din Nikmardün, 
pir Badhru-d-Din, and Mulla 'Ag'u-d-Din. — . 
^ (a) Shih. Nüsiru-'d-Din Nikmardün : He was buried in the 
village of:Nekmardün, named after the saint. In this place, a 
great, fair is;'annuaily held on the first day of Vaigakh, i.e., 
Bengali New year, the traditional date of the saint's death anniversary. 
css oos spo Though nothing particular is known about the 
shah Nasiu; “ “saint, yet there is little doubt. about his immense 
I influence on the people of Dinájpur at a time 
Nikmardzn — not later than the fourteenth or earlier than the 
` thirteentli centuries A. D. ‘His very name Nikmardan 
suggest that, he^was a Turk by birth. tes 
"i SB, Vol) LXIV, part I, 1895; No, 3, p. 224. 
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..(b) Pir Badhru-d-Din : His small:sepulchre is situated 
at. Hematubad .where;.it is said, lived an intolerant. Hindu. King 
, named Mahe$. Raja, who was blindly prejudicial 
_ (b). : to the Muslims. The story goes that. the. "pir" 
Pi Ba atria: i ‘entered Raja's jurisdiction to preach. Isigms in spite 
Dió (contempor- of the Raja's. orders forbidding the entry of Muslim, 
ai of Husayn. into his ‘kingdom. , Being. enraged at the violation 
Shah 1493-1519): of. his order, the Raja severely, oppressed him, 
E, who, , in the long , run, had. tó seek help from t the 
Court of, Gaur, where “Husayn | Shah (1493-1519 ) was then 
reigning, “Husayn Shah took up. the cause of. the “Pir” in hot 
haste ,and gent. a large’ army against. Mahed Raja of Hematabad. 
In the battle, that „ensued, Mahes. Raja was defeated and KA 
and his dominion , came under the. sway of. Husayn Shah... 


This story seems to be based on historical facts.:' "e ‘is nót 
improbable. that there had been 'in Hematabad a local chief 
named :Maheé Raja. Not far from Hématabad, a'- ñioúldering 
heáp-of-ruins isagtill. pointed out as the palace of ‘Mahes Raja 
by/ithe.;people:of.the lócality, and near by, the sight-of a squate- 
Bized.. column isc still existing bearing the name of “Husayn 
Shah: Takht” ór^the« Throne of Husayn Shah. It is. quite pro- 
bable. that the. column, was’ built: by Husayn Shih for the 
commémmoration of..his victory over the: RAJA. Moreover,- the 
sepülchre:of the “Pir: farnishes:‘us with positive: proof! that it was: 
built with the materials’ óf Hindu buildings. It mighthave been 
thé Gasé-that after the defeat. of Mahe$ RajB, his ‘palaces: were 
demolished by the Muslim soldiers? and: on “the” death ^ "of ‘the 
pir the. materialš of’ those’ palaces: were used "in; building the tomb 
of the’ saint/\/All “these. facts. taken: together, ‘we can fairly hold 
that the saint flourished during the last part of the fifteenth 
century: A.D! and that" ngi hoa the: ONU of Hindu Kib- 
oom of Mahes Raja. h. T Cs 


Das 
iDusgtik 


ER (o). Mullah 'Ata'u!deDin EN p ai or saint 
is on the bank of Daldighi in Gapgárampur. No history of the saint. 
is available now. Probably, he was contemporary with the. saint 
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Badhi d.Din. There is an old mosque.close by the.tomb of the 
' " .saint onthe bank of. Daldighi. The, epigraphy: of 
e (e . : this mosque speaks of its foundation during the 
Mall At'au-'d- Din. time of Husayn Sh#h by one of his generals'. 
Egucm ^ : It is. a fact that the mosques. built on the 
premisses of.. *Darg&hs" were generally erected after the estab- 
lishment, of “Dargahs”. Hence, the time of this saint can not 


be: iras :backíto.a date after the reign of Husayn Shah. 


P 'Shth Ismail Ghazi. (beticaded in 1474 A.D). 


_ Pour tombs. claiming’ to ensbrine, the remains of this saint 
are found. in four different places in the jurisdiction of Pirganj 
thana. in the district. of Rangpür. It is said that different limbs 
of the “body. of this saint were intered- in these. four. „places, after 

j _ his execution. Amongst four, tombs, only one, 
Shah) Ismatil Ses, „that, is situated at, Kenteduar or Chatrahaia, is 
444, JADI) p | famous. | In this shrine Yere js an ancient Persian 
š _ manuscript, “written, in 1633 AD. in the custody 
" ie. the man who takes regular care of a Muslim 
shrine. From the contents of this manuscript, the following 
historical facts in connection with the life of this saint may 
be noted : 

Shah Isma'il] Ghazi was born in the city of Mecca whence 
he came to India with a view to preach Islam among the 
heathens of India. He travelled through many parts of Northern 
India, and at last during the reign of Sult&n Barbak Shah (1459. 
1474, he reached Gaur. Coming to know of his honest and 
pious intention, Barbak Shah made him the generalissimo of 

the expedition against the King Kametvara of 
His recorded — K&mrupa. With the help of the Gaurian army, 
-account. IsmW'il| Ghazi declared a crusade against the 
King of K&zmrüpa, who in spite of his violent 
opposition, had at last to give way to Gbāzis innumerable 
prodigies of valour. On the defeat of Kamegvara, Kaümrüpa 


1. East Bengal District Gazetteers, —Din3jpur, 1912, p. 20. 
3. J.A.S.B., Vol. XLIII, 1874, p. 215, 
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and its neighbouring places, came under ‘the : Muslims. and: the 
Gh®¥zt was ‘appointed as ‘the governor -of the.. newly conquered 
territory. He governed the territory -with: strict justice tempered 
with: mercy and-promulgated good laws acceptable to his heathen 
and Muslim's subjects: Thus, within..a short time, he endeared 
himself-to il:classes of people living -under his benevolent- rule. 
“At this time, there was.a Hindu governor. named Bha&ndast 
Ray in Ghoraghat under Sulan Barbak Shah. He. was a mean 
fellow of malignant nature. He heard of the unique success and 
country-wide fame of the Ghazi and became jealous of his 
good. fortune, ` "$o, he began. to hatch a plot agairist the life of 
the. ‘Ghazi. | ; AS a result of this vile intrigue, the Sultan was. 
Supplied with tite false news that the Ghazi had already concludéd 
a secrét “idea” with the last King of Kamrupa who- “was livilig. 
safely’ in the mountainous tract as a refugee and that he was. 
contemplating to revolt against the Suljan. When 'Barbák: Shah heátd 
“this, he ‘became Very angry, and passed the sentence òf ^cüpital 
punishment 4 on: "the Ghazi ‘without a further ° investigation into- 
‘the matter. : a “Thus, in ‘the prime of life, Istati Ghazi was: s beheaded 
^n “the P 1474 AD. Kahi š L 
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“Chapter vni. 
HM I KN aos: ‘of the Sufis of Bengal.. c 
0o. unos cu os. — Rüdba. Centre 


`? 
I o. 


This pantis” “comprises ‘Burdwan, “Birbhum; Bankur® and 
Hughli. j , Darvish, activities in this centre were not continuous. 
Only sporadic attempts. were made. by individual 
A very brief saints to proselytise the Hindu inhabitants of 
description of the localities where they settled. As there was no 
the centre sustained effort, the missionary propaganda - of the 
A ! darvishes was in many cases. proved to be either a 
total or, a partial failure. However, the case is otherwise with only 
one place. in: this, centre and this is ` Mangalkot in Burdwan. 
Pane (We. like, to take up its history first. 


7575777 q. Mamngalkot and its darvishes : 
i: Nearly ninety’ per cent of the population of Mangalkot 
paskadah ate Muslims. In other parts of Burdwan Muslims are 
an " numerically far less than their Hindu neighbours. 
Mangalkot aüd Mangalkot still seems to be a good | Muslim colony 
its darvishes, x in the whole district. Everywhere" in the parganah, 
l “many heaps of Muslim architectural remains, innu- 
merable' "moüldering , tombs of darvishes and sundry romantic, 
fantastic ` ‘as well ` as semi-historical tales’ of Muslim adventurers, 
still speak ‘of its ancient glory and cultural heritage i in mute voice. 
The thing with ‘which we are directly connected here, is this 
that the Muslim inhabitants of the place still proudly relate the 
ato of 18 darvishes who aré'said to have conquered the par- 
ganah for the Muslims. The story may be shortly related thus : 


(a) .Mukhdtim. Shah Mahmud Ghaznawi alias Rabi Pir. 


: Long long ago, there was a very powerful Hindu King. 
:ñamed Bikramakefar! (some say Bikram@ditya) in Mangalkot, 
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whose capital was at Ujani (some say Ujjayini ) and court of 
justice at Kacharidanga. He was a pious Hindu, 

“Rabi Pir and who used,. to spend daily abundant gold in charity. 
the story of the Samyasia, the inkfigent ‘and ‘the needy never retur- 
conquest of ned from his door disappointed. A very learned 
Mangalkot by man‘ ‘calléd Kailis { some any Kalidasa ) was one 
a darvish army. of his favourite” codrtiérs. His fellows and collea- 
.. _n Bues used to envy. him for his good fortune. In 

spite ‘of mi these good qualitiés, ` the King  Bikrariakefári had 
4 “stigaia “oh his character and that is his" extreme’ Bate 
for (be Muslims whom de , contemptuously. called '* Yavana". He 
Used A8 Sbidive! ‘thie tite “Of "Terütri* i. e. à Vow of ` ‘fast’ for 
j o ape a ree Sudoessive d days and nights; in Order tó'éxpiate- 
Raja Bikram 521 "de ‘sin dooruing from the utiérànce of the Word 
kesari, oE ie Dayana” and if by chance “he saw: the face of 
BLU. Yavana", ' he” “ungrudgitigly observed š ' the rite 
st Salant or thé vow of fast for a week. ' Subh’ “was ‘the: 
case with him that he used to behead those uüfortüBaíe Müslims 


who had the ‘temerity to cross tbe. boundary . of his Kingdom. . 


L-Qne; day, a Muslim saint, named -Makhdtm Sh&h Mahmud 
Gn alias Rah! Ptr, game to. his Kingdom. from Delhi... It 
is..said, that in. -his early age, be. left home and, spent ‘the grea- 
ter part of. his. ‘life, án the. company, of his spiritual guide | Bah#'u- 
eu oe on d-Din Shah, . who, in the, , long run ordered him. 
The incident ,,, to part with his. company and proceed to the east 
hated to the., in quest of. a. “Hindu Kingdom, into which. NS. 
_Afsival of Rabi try of a, "Muslim was banned by its ruler. His 
Pirat Mangal... spiritual guide informed, bim. by. implication that. 
kot , -,, the place would have ‘been the. place of | his ejer- 

uu nal rest and with, his , entry, Islam . will, enter 
that country . LE the infidels,. He carried out the order of his 

*Murshid” without much delay. and proceeded , to the east. But, 
nowhere he found a Hindu Kingdom as defined by his i Murshid, 
till at ‘last he ‘entered thé Kingdom of Biktámakesari, where he 
was amazed to see that the inhabitants of the. place, not only: 
turned their backs to him, but also. muttered the. hape. ‘of “Ram 
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Ram” as a pious ejaculation to avert the sin of seeing.a 
Mohammadan. No sooner had he. entered the city,. than a hue and. 
cry was alarmingly raised by the citizens, as if some horrible 
occurrence had, happened in the city, They all said, “Undone, 
a Yavana. has. come. to our city". Observing, such state of affairs, 
the „darvish fully. realised that it was the... place indicated by his 
“Murshid”, and as he was proceeding on, he thanked God that 
at. last He had brought him to his destination. 
| It was the time of “Asar i. e. afternoon , prayer, . ich the 
darvish reached a place now. galled ‘Bungtala* situated in, the middle 
mi “of. the city, and called out with a loud cry of “adhan” 
What happened (a summon for prayer ), which was heard in all 
after his . E of the city. The King Bikramakeiar! heard 
arrival. : _.the cry, of “adhan’? in his palace and understood 
; ` that a “Yavana” had already entered his sacred 
Rd to defile it, He at once ordered. all the inhabitants ato 
serve the tite of” “Terdtri? ^ and. sent his men .to. arrest the. 
saint f for immediate, execution. The darvish was deeply absorbed 
in prayer, when the officers of the King came to arrest him. 
They were discomfeited by the miracles of the saint and had 
to report. their inability to the King. Then the King sent a 
detachment, of his troops, who too failed. Being failed thus to 
execüte his ‘order, he convened at once a council of learned men. 
who advised ‘the King to pursuade the “ Yavana” to leave the 
city and to repair to the opposite. bank of the Kanur river, 
where he. would be. allowed to live undisturbed. The. King accep- 
ted . their adyice and the. darvish. was persuaded: to go to the 
opposite bank of the Kanur. When the saint settled there, the 
King ordered. to raise a high. wail along the bank. of the river, 
so that. he might not see the face. of the saint. The village, 
situated. gn the other bank of the river, is now called “Adal” 
meaning. ‘concealment? or ‘cover’ because of the fact that the King 


* The Persian word “Bane” means “a call for prayer” and the Bengali 
word “Tala” means “lower surface". The combination of the: two words 
“Bangtgla”, therefore, .meang—the surface of the ground, on which 
, *Adham was cried aloft, Y 
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tried to hide or conceal the figure of the Muslim. saint behind 
the high wall" constructed by him. 

‘In this „way the days were passing ‘smoothly. A few ‘years: 
after ‘this event, Muhammadan Emperor of Delhi sent a letter to 
the ‘court ef ‘Raja ‘Bikramakegari. It was written, ,in Persian and 
hence ‘none of the courtiers of the King could go. through it. Thé 
léarned courtier Kalidasa or Kailasa was called at. ` "He came and 
advised the King to send the letter to Rahi Pu, ‘who was then living 
on the other bank of the river Kanur, with a request of “the King 
for ‘its’ interpretation. The King heard the counsel and afterwards 

ao “Hd the letter interpreted from the Pir. But again 
A ‘hovel trick’ ` difficulty arose at the time of reply and the King 
played by Rahi pir. again had to seek the help of the Pir. This time, 

: “the cunning Pir did a novel thing. Quite in cón- 

tradiction with thé purport of the King, he drafted a lengthy letter 
in Persian to thé Emperor of Delhi, in which he graphically described 
the inimical, attitude of the Raja towards the Muslims and earn- 
estly” invited" thé, Emperor to attack the Raja with an avowed. 
intention ‘6 ‘dethroning ` him. The , Raja was not at all ‘aware. 
of it and tie “sent | 'the letter as it was, to Delhi under the royal 
seal; " "When: the" letter reached the Emperor’ ‘of | Delhi, he made 
no delay ` in, sending a large army under the command of GBorü 
Shahid, a great" warrior-saint. There were other sixteen darvishes ` 
wib accompanied him to Mangalkot. Out of these sikteen only 
the following seven names afe now known: 
(D Sayyad" Shah Tmju-d-Din, (2) Khwüjah-i-DIn ih. m 
(y Shah: Haji” ‘Ali, (4) Shah Siraju-'d- -Din, [2 Eod Firuz, | 
(8: Pir Panjtai. (7) Pir Ghora Shahid. ` 

' In due time, the imperial army reached the Kingdom’ öf Bik- 
ramakeśari and Rah Pir joined them. Then: à prolonged sanguinary 
battlé* ensued aiid i in spite of “the loss of inntimérable lives, ihe Hindu 
soldiers did not'decrease íü ñumber. The Muslims closely watched ' 

NES the: matter and saw that the: soldiers- whom. they 
Arrival of thé” left dead on the battle field; camé to life" in- the 
Inipériá! army at Morning and fought with them with renewed: vigour 
Mangalkot. and fresh energy in the next day. They were üofazed 

to see this, but could not understand what was 
going on there. Afterwards as the result of a thorough investigation, 
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the Muslims definitely came to . know that there was a “Jion 
Kunda" i.e. a magic well of life, under the possession of the 
Raja, wherein. he. threw the dead to bring them to life, and that 
if once. this magic well is desecrated . by. throwing a lump. of 
beef, all its charms would be gone for ever. At once Rabi Pir 
undertook the charge of defiling it, and in the guise of a Sannyas: 
he concealed a Jump of beef under his armpit. and then sought 
the King's permission to bathe in that sacred well with the plea 
that thereby -he liked to fulfil his life-long desire. As the Raja 
was very well disposed to the Sannyasis, he at once acceded. to 
the... request of the Sannyást in disguise, and consequently, the magic 
Well was desecrated by Rahi Pir on the pretext of a sacred bath. 
x After the., defilement of the well, the Muslims renewed their 
defeated and crushed, But in the engagement, the horse of the 
commading, darvish was killed and henceforward he became known 
as the. darvish, Ghora, Shahid, or a Saint whose. horse was 
killed. in 2 religious fight. Raja Bikramakear! fled to the east 
where he ES said. to have reigned for a few years more. His 
4 capital of the eastern kingdom was at Bikrampur- 
Mangalkot conquered a village in the district of Dacca known after; 
by. the Muslims. the name of the Raja. When the Imperial army 
4 QD entered the city. triumphantly after the victory, all 
tlie inhabitants, of the city were either induced or coerced to accept 
Islam’ as, their religion. All of the eighteen darvishes were buried 
in fhe ‘city, in different ‘places after their death and their mouldering 
tombs : are still existing and identified by. local people. 
U Such is the story, related to me by an aged Musalman gentle- 
man (70), of. Mangalkot, in connection with the spread of Islam 
to that locality. Á story-specially one, connected with the glory 
nu of a particular community and preserved in the 
LU d memory of its members as a historical document for 
critical study-of ° generations together, cannot be entirely rejected as 
the current story. false in the absence of any reliable written document 
5 . that can set aside the oral evidence of fairly old 
time. It is therefore necessary to. examine it historically so that some 
clue to the fixation of at least a. probable date, may be found out. 
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' Ne Rüthe$ mentioned ' inthe story narrated above, ate eRacily 
like the- names “of any known darvishés of India. Iti is, therefore, 
not possible: from this: side, to come to any definite ' Conclusión 
ábost: the timé of the conquest óf- Maigalkot by thé darvish ariy. 

; Howevér, only one hamë in the siofy, ie. the 
The earliest possible name df Bàha'u-'d-Din Shih, the spiritual guide of 
date of Wick Rahi Pir (Makhdüm Shah Mabiud GháZnil), is 
of Mangal." ' almost similar to'onë Of the ndmeés df thé fathous 
: - SührawatdI ‘darvishes of India, i.e., Baji- d- Dii 
Dhaktiyf ef. Milna (1169:1266A.D.). Tt i$ not unlikely. that thé 
name of Bafif'ü-d-Din Dhakriys was abridged to’ Bal#i"d-Din 
Shh by: Her people -of “ Mangalkot. ff that ` bé dli “casë, thé 
corquést oF Mángalkót might have taken place “during” ‘the first 
halfof thé thirteenth: ceritury A.D. 

No history, ór inscription, or copper-plate, or nurhistiiatography, 
Has: yet enlightened us with the tevelation of the date of Raja 
Bikrarhékélart! (of Bikrarnaditya), the iain déro of thé Story. of 

" ' fate, many’ facts rélating to thé local chieftains of 

The facts about’ Béngal during the Hindu rule, have come to ‘fight 
Raja. Bikrátha- - Bj the labour öf scholars. But unfortunately, the 
kelir 20777 “bio of. our story is conspicuously absent fióm áli 
evailable aécounts. 1C Bay, Bé that Bikramakêsari and Bikriwiaditya 
: ^ were not thé real nanié of thé King, ‘but only his 
Référence i Hi titles. Both of ‘the words indicate thé’ great power 
rane in old Béngati . that thé King’ _posséésed. However, we meet. With 
Literaitted; © “these two names in the “Seka Subhodaya”. The 
'  Bümé ' “BikramakeSari” (1) is ‘found in Cqninection 

with a: dis rejated by Jalalu-'d-Din Tabrizi and the name Bikra- 
didi tya” oce i ina passage (2), the translation of which’ funs thus : : 


(1), Heart Seats i Aura fare s Dab | 
GA) ICH TH STAN ATI IIRA O | ATTEN s 

"m ‘quater qui wena’ after Eg es) Renfe 

a d : bre ngin mim iic, ‘38 684. 
e “a emn Hera Seth Hat effec ı E 
One ESRA eftt, e 1 


ton 
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"pog | ‘ago, á scroll fell’ from the sky in the éburt of 
Bikram #ditya-(whiéh confaniried” the following couptét), **Twenty- 
foür aflér one ‘thousand one hundred of thé Saka year = 1124 
(+= =1202 À. D), 

f “The Turks will arrive at the tract east or Bihar and Patna 

From a second source, we come "too "know sottiething of 
Raja Bikramakéšar1 of Ujant. In the Chána Kavya ( Comp. 
1584 A Dj ‘of Mukundaram Kabikankana, the following Passage 
in connection With the story” of Dhanapati ‘Sad @gar, “occurs : E 


E “The, „city of Ujan, is exquisitely ` beautiful, where Raja 
Bikramake dari rejgns. The King of Ujan! ‘worships Siva, and Durga 
is kind. to. him. In the administration of justice to his subjects he 
is like Rama, and in charity, he resembles .Karga. He is truthful 
like. “Yudhisthira and wise like Sukadeva ; ; and mother “Mangit 
is, satisfied with. him, ‘He is a „great archer,. and | possesses a be: auti- 
ful physique landi js equal to Narada in music. The “Mahabharata 

and the Puranas are always | read. out to. him and he gives gold 
in charity "t "Brahmins. The description’ “of Ujant is, — trenches 
lie all around it and bamboos used as hedges are found on all 
sides. ^ "Af" any tributory ‘chieftain of the kiag travels around 
it for four months, be will not be ablé to end his jourriey" (x). 
` Thèse arë the oldest referentes to thé names, rather titles of the 
King of Ujan? (<Ujjayiny. It would not be wise on our part to jump 


ot Bikram aditya, ç ‘on the strength of thesé references. But one 


(x) “Gana, afe scum, Bata Ara 
a firs qe, berantah, PaA emper u 
o GARIE TA AA AT, Ffa ANA ATS | 
caaan, A, — #pimisman SI 1 
“Ria, fray senza sU. RATA ATCA À 
“cq was, — spa eras, fai (a comarca n 
bema $o, agaes, — ccs ata mI 
area pum, arena em, afi fusca STATA un 
aft seq—pel (quami AFIT, 3930) F: 238-536! 
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thing is certain from these references thatthe legead of. Bikramake 
garr. was known to the people. of. Bengal before | „the, „sixteenth 
pex .. Sentury A.D., because, both “Seka Subhodaya” 
Antiquated cha. and “Chandi Kavya” belonged to. not later than 
racter of the. _ the. sixteenth century. It should. be noted here that 
Bikramakešari- the name Bikramakesari or. | Bikram aditya ` acquired 
legend discussed, a legendary character “during the sixteenth, century 
| AD., and this could not be fully achieved unless 

two or three centuries .passed after the death of the king ‘of „Ujeni. . 
Another aspect of the present . story hints at its antiquity, 

and that is its. close résemblance to another story of similar type, 
current, in , Vanga i in connection with the foundation of: 'Bikramptir 
in Dacca.’ ‘The inhabitants of Bikrampur tracé its origin from 
the name ‘of. Raja Bikrama or Bikramaditya. They E y, Raja 
Bikramaditya, being defeated in a fratricidal war, fled “to, ‘Samatata 
where he reigned for years together and he was the person who 
changed. the | old. name of the place to Bikrampur.! Does not 
the resemblance of Radha tradition ` with Vanga one Speak. of 

its. “hoary antiquity : ? 


i “Another. aspect, of ‘the present story is the tradition. of the 
“Well of Life" X Jion Kunda ). This tradition is also .connec- 
ted - with . another ‘darvish . who “conquered Pandu, in Hughli 
during the reign of Jalmlu-'d- Din  Khilji ( 1290-1295 2 It.is now. 
impossible to ascertain, with whom the tradition was first con- 
nected. If the Pandu® tradition walked up to Burdwan for its 
amalgamation with the story of the local darvishes, thén the 
conquest: of Mangalkot must. have taken place after the 13th 
century. . : 

; Considering all aspects of the tradition of Mangalkot, we 
are inclined to hold the view that” its conquest by Rahi Pir 
( Makhdtim Shih “Mahmud Ghaznawi ) and his? other ‘companions 
was a historical episode that might have taken place. during the 
early years of Turki conquest. 


aa p 
1. (i). Statistical Accounts of Bengal—Hunter, p. I. ; 

(ii) Bikrampurer Itihas—Jogendranath: Gupta, TD. 4-6. 
2. Proceedings of the Asiatic Society of Bengal, 1870, ‘pp; 123-125. 
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(b) Makhdum Shah ‘Abdollah Gujrati. (d. before 1500 A. D.) 
While we had been at Margalkot in 1930, the *Ehadim'* 
or caretaker of the shrine of this saint informed us that the 
darvish came to Mangalkot from Gujrat not after 


(b) a very long time following the conquest of Mangal- 
Makhdum Shah kot by 18 darvishes, and that he came to the 
*Abdullzh place with a view to visit the tombs of his pre- 


Gujrati. ( died. decessors whose name and fame reached his native 
before 1500 ap.) land Gujrat long before. After his arrival at 

.. Mangalkot, hé did not like to leave it owing to 
the. sanctity of the place, acquired from the association of the 
18. | darvishes, " 

a Besides ‘this, mo definite date is available about the life and 
activities of the saint. There is a mosque beside the tomb of 
this darvish, which contains the following inscription in Persian ; 

| When. this mosque was built by the grace of In&yit, 
` Then it. turned to be a K‘abah, a respectable place of Islam. 
An. aerial, Noice from “an aerial being came for its date: 
qt is. the place of worship for mankind.”1 
1225 A. H.—1810 A. D. 
There. is “no, doubt that this mosque was built long long after the 
death of Shah. “Abdullah Gujrati who came to Mangalkot at a 
time not later, than the sixteenth century A. D., if we are to 
believe in the. oral account of the KAadim of the saint's tomb. 
. i(e). Shah Sultan Ansari (alive in 1540 A.D. ). 
The genealogy ( which we examined during our stay at 
Mahgalkòt ). .of' the descendants of Sh#h Sultin AngşSri proves, 
“that his father belonged to the Ansar (those who 
©, hëlbed the Prophet in Medina after his. flight ) family 
Shah Suitan `of Medina, and he came to -Mangalkot “with his 
Ansari.” (alive family about ‘the year 900 A. H.=1498 A. D. Shah 
in 1540 A.D, ) Sultün, one 'of his three sons was born in Mangal- 
kot, just after a few years of his settlement. He was 
a great learned man, a famous darvisb; and á ‘successful missionary. 


(D) Í pal AL ¿AS Sse pcaUe Gigi) Smee Ql Os 
à avro AÍ UT ale sls pola) (aÚ pe jl lw 
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Ong of, the descendants of this saint, Mawlawi .Mufaddalu-r- 
Rahman. Ansari, . who now serves in the state of the Maha- 
raja of. Burdwan and is now 32 years (1931) old is the. Tu man 
in. descent, from. the saint. 


ue @: -MaslEnE Shaykh ‘Hamid Danishmand 
so GP oss c5 cco Bangah. (d. 1653 A. D.) ; 


gc to information obtained locally the ancestors "of 

this saint and “savant belonged to a Gadi” ‘family of "Oudh, “one 
MUN of whom carñe to Bengal and settled” in Mangal- 
id t^ s . kot. Here Hamid was born and educated. Later 
‘Shaykh Hamid “he went to Delhi to bé the desciple of Miffüdaad-i- 
Danishmand ._ Alf-i-Thant (1533-1624 A.D.) whose name" as a’ greüt 
(4. 1653 A. b. .) mystic and reformer was known ‘in “Bengal.” Herei in 
j v Delhi, he made friends with the Prince Khurram 

( Sbah-i-Jahan | ), who was then placed’ by his father Jahangir 
under , the insiruction of  Mujaddah-i -Alf-i-Thani. After a stay for 
a few years in ‘Delhi, Hamid returned to his native place ‘and devoted 
the rest of his’ "fe j in teaching and preaching the principles. of ‘Islam. 
He founded a great Madrasah, ‘the ruins of which aré still tó be seen 
beside. the dilapidated mausoleum erected after his death over 
his grave. It js said, —when the news of his death’ ‘tached Delhi, 


am ni 


Local informa- much moved and mortified for the lois""óf- one: of 
‘tion. his fast friends and in order to petpetuate his: 
“memory he ordered for the erection .of the present 
— — (now in a ruinous condition) over. his sepulchre 
and-of,a mosque near by. This mosque was of, magnificient 
size. and is now fallen down, on the. foundation - ,and with the 
materials -o£ which a new small mosque has now, been erected 
by the Muslims of, the locality for, their use. The. -Emperor also 
made proper arrangemenis for the upkeep of the Madrasah, founded. 
by the saint. He granted a. large rent; free. ştate. to ,the, succe- 
ssors of the Mawlana (none of whom now lives y, With an 
annual. income. of 80, 009, ,rupees, it , is said, for the upkeep of 
the Madrasah. 
^ The. above account is not a story; It is à statement of fact 


ME DEM 
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that both Mawlan&. Hamid ,Danishmand and, Khurram ( Shah-i- 
"M Jaban) were the disciples. of ,Mujaddad-i-Alf-i- Thani 
TO  diffgrgnee (1563- -1628 ). In the “Maktabat” OF, Epistles there 
between t the — ape two letters from, the, pen of. , Mujaddad-i-Alf-i- 
traditional a acc- Thin, addressed. to. one. Shaykh, ‘Hamid Bangali 
ountandthe and there is no doubt that this Hamid Bangali was 
historical facts, none but our present saint. The epigraph of the 
ciis 2° cod? mosque, now attached to the door of the pre- 
sent mosque,- built. on the foundation ; .of the „old one, is another 
proof. that testifies to: the story. that the mosque, was originally 
built by Emperor Shah-i-Jahan. “The test of the - Arabic Tughra 
inscription records the following facts : 

“The Prophet, may God be pleased with him, y Who: 
éver builds a mosque ( in this: world ); will ‘have’ a house in the 
paradise“ built för him by- Göd.” "This mosqué was built In the 
feign’ iof” "GreafiBult&n, revered Emperor and the fortunate Sbihábu- 
“Din Müharümad SBëh-i-Jahan, the King and the Ghazi. When 

yóu-are" Asked’ Tout" thë dite of its foundation say,—‘this is the 
Bass POr thé hóhoutable'--1065 Á. H.=1654 A. D."(x) 

"O One thing to be marked in this” inscription is this that, 
there: “is nó natie of any individual to indicate the building of 
the mosque ` by him. Had the mosque been built by any private 
person, the "inscription must have recorded his name. Hence, the 
story’ ‘narrating’ ‘the building of the mosque by the Imperial 
fllàncb, is "probably true. From the date of tlie inscription 
(1654 A.D.) it' can be fairly surmised that Mawlana ‘Hamid died 
& yel! or two Before 1654 A. D., for the "mosque was surely 
Built! after liis?death.' It is to“ be noted ‘ that. the mosques which 
Werdi erectéd in Bengal within the eüclósüres “of any shrine of 
à” saint,’ "were: not built pelore the death of the ‘saint. NE 
Ta bags Pos 
a aye lasa "TE ó cupliz. Ale al isle rin du (x) 
OU a ene OUaLJE “age” g Jie)! la m)l (gb Uy a! 

e div d diee. AH Ja iot m git OF qale po! 

di ss ila gii cul La d» Uu que Gs HI 
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(73 ^ . "(e “Shah Mir Db8kir “Ah. 
—"Áctórding to, local information, this saint came to Mangalkot 
e) x ed only a few years after the death of Mawlan® Hamid 
Shah "Mir “Dimishmand.. He belonged to sayyid. family and was 


Diskir ‘Ali E “a gréat saint who worked many itiiraoles, needlets 
i to be related “here. ` 


2. Shah. ‘Safto-"d-Din Shabid. (4 boss n 1290 and. 95 5 AD). 


“He was the’ son of Barkhurdar, a noble of ‘the. court ` `of 
Shih Ba&u-d-" Dethi. His mother was the. sister, of Emperor 
Din. (d. betiveen’ Firuz Shah.” ` EE 
1290-1295 AD). 


uni 


The Gary: current in Pandu, Haghii, in Monde with 
this saint is as. follows. In: the village of Mahanath in Hughli 
there was a very powerful and orthodox Hindu King called, Pandu 
Raja; who, prohibited the slaughter of cows:by law within the 
jurisdiction, of his kingdom. During his reign, Shah Safiu-’d-Din 
settled at PünduE, a city in his kingdom. .A few Pears. after his 

. ., settlement there, a son was born to the saint. On 
The he traditional the. occasion of his son's circumcision-ceremony, the 
acconnt.of thé . saint slaughtered, a cow to give a -feast to his 
saint, guests who were invited to attend the. ceremony. 

M Naturally incensed, the King ordered the infant 
child of . Shih .Safiu-d-Din to be slain as a. sacrifice to the 
goddess. Kah in. the presence of the. poor saint. The royal order 
was, carried out accordingly and the helpless saint then left the 
Kingdom ` of the Raja. for Delhi to relate this harrowing tale to 
Emperor. Firuz Shah who was his maternal uncle.. The Emperor 
was very much moved, to hear the story and sent a strong 
detachment of his troops against the King under the command of 
Jafar Khan Ghazi. The saint: too was among the Imperial 
army to guide. and encourage. the soldiers.. in this holy. expedi- 
tion to Bengal. But before he. left Delhi for Bengal, he went 
to Punipath, where his’ spiritual guide {Murshid ) Bu ‘All Shih 


m 


1. Proceedings of the Asiatic Society of Bengal, 1870, pp. 123-125... | 
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Qalandar was living, to ask of his blessings on the eve of this 
holy expedition. Bu ‘Ali Shab Qalandar heartily blessed Saftu- 
‘d-Din: and hailed him. as the conqueror of the infidels. 

«gin: due: course, the. Imperial: army reached Pandu® and 
declared . war:.against the Raja. “Then: what happened in the 
battle, was, just the same as described in connection with the 
victory of. Mangalkot. Shah Safiu-’d-Din defiled the: magic 
"Well of Life" (Jion Kunda) and came out victorious in the 
long run. ‘Last day, while fighting with the enemies, Saftu-'d-Din 
received a Mortal wound which caused him to die on the spot. 
The victorious Muslim army ‘entered ‘the. city triumphantly, drove 
. off the Hindu inhabitants one and all, and^demolished the temple 
of the Raja, on the site. of which they built a mosque. Not 
far :off from the mosque a lofty minaret was built, from the 
top of which the, “Muwadhdhin” (one who calls the Muslims 
for prayer) used to. call. the ‘believers to prayer. With much 
eclat and .pomp Sh@h Safiu-’d-Din was buried in the city of 
Pandu&, Some say, he was buried: in the piace where he was 
wounded .and died. 

s Who was Shah Saffu-d-Din and when did he fiourish ? 
In. sider to answer this question definitely, we should examine 
the’. story. historically: with a considerable amount of care and 

i caution. Unless we take the help of synchronism, 
Historical tèst it is not possible to come to -any definite conclusion 
giventothe about the time of the saint. The names of persons, 
tradition. mentioned in the story are three, and. they are 

Xi) BU “Ali Shah Qalandar, (ii) Firuz Shah, and 
(iii) Jafar Khan Gh8zi. These three persons are said to have 
been contemporary with Shah Safiu-’d-Din and let us first of 
all see, whether these three persons were contemporary with each 
other. If they are found to be so, then, it can be fairly pre- 
sumed that the: saint in question was contemporary with them all. 
` G) BU “Ali Shah Qalandar : He was a saint of Indiawide 
fame, and a prominent personality in the history of the Indian 
Sufis. He died on the 15th September, 1324 A.D. at nae 
in Pànipath. 2 
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(ii). Firttz Shah: There were thtee Emperors of Delhi who 
bore thé name of Firuz Shahi and we are to decide here which one 
of these three Emperors: was; contemporary with Bu *AlisShah 
Qalandar. The first -one was: Ruknu-’d-Din. Firuz- Shah. 'He:téigned 
for only one, year from the year 1235 A.D. to 1236 A. DssThe 
second: one was. Jalàlu-d-Diü .Firüz Shah Khilji. He reigned for 
five years from :1290 A: D. to 1295 Az D. And. the third-one: was 
Firuz Shah Tughlaq who reigned for 37 years from 1351 A.D: to 
1388-A: D; Among these three Emperors of Delhi, Jalalu-'d«Frtrüuz 
Shah Khilji was contemporary with Bu :*AH Shah ;Qalandar and 
there. is; ino doubt: that he. was the person; mentioned in. he: ud 
in connection: with; Shah Safiu-'d-Din; . — >. te a 


Ed iiy “Jafar Khai Ghizi :This:man “has’ been asin in 
the present tradition ás” the commander of Jálalu-*’d-Dïn !Khilfi 
and thé conqueror of Pandu#. There is a historical person named 
'Ulügh-i-A'zam Humaytin Ja'far Khan: Bahram Itagin, Who' con- 
qüered- Saptagr&ma, the capital-of the southern part’ of “Bengal 
dating the reign’ of’ Ruknu-’d-Din Kaykayus Shah (1291- 1302 
A.D. ) the Sultan of Gaur.’ At Saptagrama, he built a mosque it 
the year'698 Ai: H. =1298 A. D.- The -Arabic inscription inlaid with 
wall of the mosque. records that. when he conquered the place; he 
erected this. mosque :and ‘celebrated hisivictory over the Hindus -by 
giving away. wealth in charity to .the Muslims.?. ,On the confluence 
of the Ganges and the::Sarasvati at Triben] was a temple, built, 
of stone, in: which Ja'far; Khan was, buried.® . In the year .213. 
A.H.—1313-A. D., Jafar Khan founded a, college in the city of 
apena near. Tribeni* and ‘in the. ;sáme year,. his tomb was 
» @, „Banglar ‘tihas, “Rakhaldas Banerji, Vol. it: p LA a 
Gi) “proceedings of te Asiatic Society of ae New doe Vol AI 


ET MEME xb occ 99s ups. 
2,: Bangla Itihas; Op, cit, Vol.I. p.88. . ^ ; nos Moo ders 
`. (i) Journal of the Asiatic. Society of Bengal. Vol. XXXIX, 1820;, : parti, 
Dp. 285-286- 
Puli, nu. b. 


5 ` Banglir Iihas, ` Op. ‘cit. Vol. “TE, p. 87. ^ 

t ‘tij Joürhal'of thé" Asiatic Society of Bengal, K “Selis, ‘Vol. XXXIX, 
3870, pt. I. p. 285,6. l "o vC. ge poi orna 
(i) Banglar Itihas. Op. cit. Vol. II, p. 8. at Tad 
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erected? withih ‘the old Hindu temple at Tribeni! This conqueror 
of Saptagrama, “now under the jurisdiction of Hughli, was appa- 
rently the conqueror of Pindus. It is also very likely that’ he 
fitst conquered. 'P8ndu& sometime betweenthe year 1290 and 1295 
A.D. añd thën he conquered Saptagrama in 1298 A.D. 
-froh this, it will be clearly seen that ail thé tliree persons; 
TA "Bu tAlt Shah Qalandar, Jálalul: 'd.D1n ^ Firuz Shah Khilji 
» uF... .dnd-Ja‘far Khan Ghazi, were coñtemporary with each 
Conclusion. ->° other. Therefore, the name of the saint Shah Safiu- 
ES -d«Din, associated with these three contemporary 
historical —pefsonápes, cannot be a ‘myth. There cannot be any 
room: "for doubt that P&ndusS was conquered: some time bet- 
weeti ' 1290: and 1295 A.D. ie. during the reign of Jalala-d-Din 
KHiji,and that Shsh Safiu-’d-Din: died Within - the périod cover- 
ing lié “above mentioned yeürs (1290-1295 y! and that Jabar Khai 
conhuérett the city: of Saptágrüria: in 1298 A. D, just ü few san 
aftéy the "Conquest - of Pindu& °°" ` 
ce a "Shah. “Abdullah Kirmani "Bangi. ns in 1236 A.D.) ` 
This, saint was one. cof the early.. saints of India, and. his 
tomb. is. at Khustigiri , in the district of Birbhum. The date, 
anecdote and „account recorded elsewhere? are, not reliable on the. 
ground. that. they ‘do, not tally with the history recorded. in the 
Tadhkirahi . which says that he. was a Bengali by birth and. was 
one. id the early disciples, of Khwājah Mu'inu-'d-Din Chishti 
..( 1142-1236 A.D. ) to form a new group „of, Suis 
Shah “Abdullah called the Kirmanis after his name. It is further 
Kirmani Bangali recorded in the above-mentioned hagiology that his 
(alive’in 1236 group was à very popular one: having its hold on 
A) ° the people of western Bengal, "and other parts of 
NI “India. From this it seems that though he was 
— by. "birth, he used to use his paternal title “Kirmani” as 
yu u 


H duty 
12,4) SABES. the , Asiatic Society of Bengal, Old Series, Vol. KARI, 
4, 2870, pt. 1, p. 289. : 
"un ‘Banglar Itihas, Op. cit, Vol, If, p. 90. 
PA "ij Proceedings of the Asiatic Society of Bengal, 1870, p. 307, . 
(ii) Bengal District Gazetteers—Birbhum, 1910, p, 120. 
3. Tadhkirah-i-Awliya-i-Hind pt. 1, p. 103. 
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a distinction of honour indicating his extra-territorial or foreign 

origin. as the case may be and that he belonged to the;thirteenth. 
century; group of Bengali saints. ^. saan S 5n 
, However, besides.these recorded facts, the Robot. associated 
with the name. of this saint and. current in the localities. round, about. 
his *dargah! is this that .he was born in Kirman, a city in Persia, 

| and while still a. young boy, he left his native land 

Local tradition visited many ‘places of Northern. India, and at 

carreot in condec last became the disciple of Shah Arjéni in Patna, 
tion with kii “who it is said,.. died in 1040. A. H.=1630 A. D. du- 

" l „ring the reign of Shah Jahün. “Shah Arjaáni:direc- 
í sont omn ded. him to go to. Bengal and on the eve of his depar- : 
ture. s his Pir: ‘gave him a tooth-pick of Chambeli wood telling, him to: 
remain at that place. where he found the tooth-pick to be frésh ‘and 
green. Shah *Abdulliih arrived. in Birbhum and stayed at-Barg#on,, 
near. Bhadi, where he performed . several miracles. But. as the, 
tooth-pick remained dry, he went to Khustigir!. While he was 
in this village, one night he put the tooth-pick into his pillow and 
slept. In^ ‘the ' morning, when he awoke from the sleep, he found 
to his surprise, - his tooth- pick was fresh and green. 'He then plan- 
ted'ít andit soon became a large ` “tree, which is still seen. Shah 
"Abdullah" fs especially renownéd for the powers which he “had 
over serpents, ‘and now-a-days, in Brrbhüm his narne'is ‘repeated 
in’  forthulas of nchantment". This popular tradition should not 
have any preference to the facts recorded in the Tadhkirah, which 
has ‘been compiled from original Persian sources of Northern India. 


i 4. Makhdum "Shah Zablru-w'-d-Dm 


"m His pmb, is at MakpdüUmnagar. in Birbhum. Itis said that 

he, was mattimonially connected with a certain Sultan of Gaur. 
[e was. a saint.of exceptional. merits and miraculous powers, by 
se «; fhe exercise, of which he, is reputed to have con- 
Ma Qakhdum shah verted all the inhabitants of the village into Islam 
@hiti-'d-Din ^ and hence the ‘ancient name of the ‘village, how not 
: known, was changed to the new one, (i. €, Makidtm- - 
! 23 after the title" prefixed to his name. Prom. the ‘incidental 


i. 
ae 


saint, 


P District Gazetteer—Bicbhum, 1910, p. 120. 
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feference to his matrimonia! connection with the Sultano of Gaur, 
we can surmise that the saint flourished in Birbhttm before the 
tlose of: the sixteenth century A. D. because no Sultan ascended 
on the throne of Gaur after that period.’ 

f ` Makhdum | Shah Zahtru-’d-Din “is credited with having had 
the ‘imitacuious | power of curing all sorts of ‘diseases, and his 
tomb is frequented by votaries ‘who came for relief from their 
allments”.! n . 

2. NA Haji Babram “Saaga. .( d., 1562 A. D. ). 

m The tomb of this saint is under the jurisdiction of Burdwan 
Municipality. So far as we come.to know of him from the authen- 
tic sources?, he was a water-carrier in the towns of Mecca and 

-opte 2, Najd; where he. used to: distribute water gratis to 
5 ;,the thirsty travellers and wayfarers: He was an 
Haji Babram,.... inhabitant of Turkist&n, and belonged to the BRyet 
Saqqgh (d.  - Sect of the Muslims. He came to Delhi during the 
1562.4. D, ), «feign of Akbar (1556-1605) who loved and honoured 

n? him. Abu-LFadl and Faydi, the two famous cour- 
tlers of Akbar, did not like him and simply owing to their 
unfavourable attitude and machinations the saint had, at last, to 
leave Delhi for Bengal. When he reached Burdwan, he heard 
the name of a great Hindu Yogi called Jaypal, who was repu- 
ted to: possess. many magical feats and practices of the Tüntriks. 
Bahtim met him. at his residence situated in a beautiful garden 

. belonging to the Yogi. When. the interview took 

His acoóuntas place, Jaypal tried his best to discomfit Bahrim 
found from au- by his Tantrik practices. The duel between the two 
thentic sources. - saints was. somewhat fantastic: when JaypWl came 
to Bahr&m flying in the air, he was forced by the 

miraculous power of the’ Muslini saint to descend on earth. Such 
was the nature of the two saints’ duel, which is useless to relate 
here. ‘After the duel, Jaypal had to court an ignomivious defeat at 
the hands’ of Bahr&m and to change his old religion to the new one 


1. Bengal District iei MOMS. p. 120. 
2. Ibid.—Burdwan, 1910, p.190, 
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his „iator, 1 When Jaypal was regularly. initiated to the „Islamic, 
faith, P made. over all his, belongings to: Bahram, and. began tg. 
lead. the life,of. a recluse , in a; thatched cottage -built, in,one of the 
corners of his garden. Bahr&m. was living in. the former: residence 
of paypal. Both Bahram Saqq& and _Jaypal , were bpried, jn their 
respectivëé Tešidénces after their death. When thé news, of Babrim" 8. 
de ath reached Delhi, Emperor Akbar, (1556. 1608) who “used , to; 
respect the saint much, became very much moved and determined, 
to perpetuate his memory by the grant of the revenue of a few 
villages in order to méét the expenditure of ‘the tothb of the saint. 
avv b Ehe ‘epitaph of -Bahrim^Saqq&'s. tomb ‘at Patten see 
the:tfollowing: dines: in’ Persian verse :— s 25 ts 77 07555 inu 
. bag padidi A rfragment :of werso dii Fathy" ^; Seda ov. 
“joey. stetWhat-a- wonderfal-saint indie world was Bahram 
a6 eh se! Because, in ‘gnosis; ‘his’ heart was á sea. ` 
‘The épitaph' +: From ‘this world he ‘departed t& the next? ^*^ 
T den ‘Cautious was he of the transient world. ^"^ 7^"? 
Ree bo. The aos of ` the | fer of is of that "—- 
ate man- 


^ When Fatty desired ahi fain us, ga 
ubog€ert oce An in voice canié "With tegatd ‘to he date of 
"ege a are E . grs se Ue death- 
MIS yh ‘Ost dabvish was Bahr&m Saqqi' ^ (^ —— 7 "7 
4o UE W m i The holy Hijr! yea 970. (x). 
Roi this’: — we come to know that he died in the yedi 
970 A. H.=-1562 A. D: and that he was a great saint pions and 
UE and- well-known in his time. TER LER IE 
: e? aNot«far off from the tomb:of Haji- Bahram — isa 
tla üna: slab’ of stone which- ‘contains ` thé Persian text. of 
M dira os . Pa, Sa 
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Imperial 'Sanad'. by. which. the Emperor Akbar granted the reve- 
nue of the village of.FaqirpUr to the guardian ( mutawall: ) of 
the shrine. of Bahram -for the maintenance of- visitors to the 
grave of,the saint.. The translation of this Sanad runs: thus: 

."In the name of Allah, the Clement and the Merciful’. 

“And give away, wealth out of love for. Him to the near 
of. Kin. and, the. orphans and the needy. and the wayfarer and 
the beggars and (for the emancipation of) the captives". 

; ( Quran, Chap. IL Verse. 177). 


i “py ‘he. grace of the. auspicious Head of His Majesty, the 
King of Kings, the village of Faqirpar, has been given for the. 
subsistence. of. the. poor and the indigent, who visit the illuminated 
tomb of Pir Bahram Saqqi, accordingly to a separate document ; : 
and Shaykh Bakhtiyar be its Mutawalli ; those .who (attempt to). 
alter. this, will receive the curse of God and the ;'abhorence of: 
the. Prophet... „Written in 1015 | A.H.«« 1606: A.D." (x) 

: G The preseng (1930) Mutawalli of; Bahram Sagg#'s tomb-property 
gets only, a small sum of Rs.42-2as-3p..per mensem from the gove- 
rnment. The -village of Faqirptr, mentioned in the inscriptional 
Sepad is now included in the estate of the Maharaja of Burdwan. 


6. Pir Badr (a. 1440 A.D.) and 7. E23 Majlis. 
(i: The. TE. of these two famous. darvishes of Burdwan lie 
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ata distance of. about a mile each from the other at Kina, now 4 
. «Sub.division of the district. Some four or five hundred 


La 6. s. .year&ago-they preached ‘Islam amóng the Hindusi 
Pir Badr.(d:1440 Many miraculous: events are attributed to them,- 
A.D): ^v? which are useless to recount here.. These two saints 
snid: to: be responsible for the spread of Islam to this locality, 

Ferg is ane both Hindus and: wind still show mn Yespect 
Pir Majlis. “for them. e e DR 


i Mää any ‘places in Bengal claim to possess the tombe. of Pir 
Badr. Kälä is one of them. But local information furnish us 
with no cluë-to any detailed account of the saint's . life and the: 
date of’ his death. There. are few persons, who are‘ inclined to’ 
identify--this ‘saint with Pir Badr of Chittagong district of ween” 
we: shall- afterwards discuss in détail But so far’ as we" sêt; 
Pir Badr of Chittagong district, rather of Eastern Bengal, was 
a different saint. Pir Badr of Kälox might have been Badru-'d- | 
Dn" Badr- i-'Alam of Bihar who died in “thé year"1440 A. D2 
This. famous’ Saint of: Bihar’ travelled through many parts - ‘of: 
Bengal ‘and it is not improbable that ‘he visited K'ln& in thé first 
half “of théfiftèehih century A. D. and: that the people of Kalna 
erected a symbolic tomb in his name after his death in order 
to commemorate"his visit to the place. ~ Š 
—i 18." Hadrat Shah “Anwar Qul1 Halbi. (d. before 1375 A.D.) 

‘The tomb of this saint is at Mullasimla, Furfura in the district 
` of Hughli, and his real name was Muhammad Kabtr.? An old mosque 
and two stones bëside his tomb are still existing, which "have some ` 
sacred association with the saint” The two stones contain two: 

x NE , deep marks, said to have been made by the constant 

' oB d  fubbing of the saint's knee on them at the time 
Sbsh Anwar Quli. of shaving. It is said that he was very fond of 
Halbi. ( d. before mirrors and hence people. still-offer mirrors to his 
1375. AD) tomb in fulfilment of their vows generally made 

f ` ^ for the purpose of success in any undertaking or 
business. People say, the mosque was érected after his death 

I. Contributions tó the Geography and History of Bengal, p.94, 

2. Bengal District Gazetteer, —Hughli, 1912, p.302. 
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by a certain noble for the facility of prayers offered during the 
time of visit to the saint's tomb. Architectural experts of Muslim 
"Bengal are of the opinion, that. this mosque belongs to that group 
of Pathan mosques which werë erected between the year 1460 
A.D. to 1519 A.D. But there is no inscription attached to the 
mosque to testify to the conclusion of the experts. However, 
an inscription on black basalt in Arabic Tughrā characters is 
found on the gate of the shrine, which records the building of 
.a- mosque by:the Great Khan ‘Ulugh Makhlis Khan in 777 A.H. 
1375: A.D? ..From this, it can be easily understood that this 
inscription..was formerly attached to the mosque and afterwards 
removed to be fixed on the gate of the shrine which is of compar- 
fively recent built. Very few mosques in Bengal were erected 
prior to the death of a saint with whom they have got any connec- 
tion. Hence,;; we can .reasonably conclude that the saint Shah 
Anwar Quit:Halb1 died before the year 1375 A.D. 


>. Khwajah Anwar Shah (d.1715 A. D) 


. «His. tomb is : : near the ‘town of Burdwan. No elaborate 
Oe d ccount of this saint is now available. It is said that 
Khwajah Anwar, he diedi in a battle and Farrukh Shah, the Emperor 
Shah(4,1715A. D). of Delhi bore the cost of the erection of his tomb. 
(1715 A.D.) The epitaph of his grave records the 
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‘year ar 1127A.H, a as “date of his death. 
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Bow -. This. centre. icofüiprises. Dai Mymensingh. Sylhetyr- Pimbnz, 
Pas gae Faridptr and-Bakherganj districts.: Thebmeih 
AA f “egntre.:of the darvish: Activities seems to have been 
Titaan: im that part of this centre, iwhichincladé the four 
Wf the Céntré: district of Pabn4,.-Bogra, Mymenkbing .- andi Dacca. 
em oa i6 ‘Though’ the -district of RüUjshahk does ^hót;;come 
‘under: the:pale ‘of “old Bangas yet “it: has “been brought under the 
jurisdiction" ‘of: :present' centre: for the reason that the district 
, Was under :theitompletéinfluence of the*saints of? Banga;: Sylhet 
is in the Chittágong Division : yet it has been’ included ‘iy this 
centre for the same reason. . i ' 
From . the chronological point of view, this seems to. “be the 
tid” Most Wcient centre among "all the Sufi ceritres. of Bengal. 
“Non: Indian EX activities are lidditionally traceable i in this centre 
TOM from a time as early. ‘ag thé eléVenth century, AD. A 
Biens jar pro- number, of" stories. that, mostly give somewhat 
paganda began ^ fabulous accounts of the sporadic’ attempts of Sufis, 
from this centre. belonging to ‘Arabia, Persia and their neighbouting 
countries to proselytise the inhabitants of this part 
of the country are still current in many places. Owing to the 
absence of reliable historical evidences, we cannot, of course, rely 
too much on them ; yet it seems that fabulous character of these 
stories hint at an age anterior to the Turk! conquest. There 
is little doubt that due to a long lapse of time, the memory 
"of those, in which the real stories of these early Sufis were 
enshrined, has gradually faded away to make ` rooms for incredible 
stories enwrapped with myths. 
The number of the Sufis of this centre is a large one. 
From the beginning of the fourteenth century A.D., sufis from 
Northern India hnd other parts "ofthe" “countíy, began: to: floék 
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to this part of Bengal. Many of these Stifis ‘ate now either totally 
- forgotten oft known - only: by their namés ‘and idén- 
‘One of the cau- "fíficátion of gravés. MahBsthünik in. the district 
-ses.of Muslim-. of Bogta and Bikrampur’ and SonargBon in the 
majority in Eas- ¿district of Dacca, aré the midst’ ancient places in 
tern Bengal. ;: . this centre, which were the capitals of Hindu and 
“hoes; “Muslim: Kings of East’ Bengal. ' These were the 
pe poptilafi‘places before the Tüfki period and this “is perhaps 
the reasoii, why the'Süfís, who. wished to ‘have real relations 
With the common- folk, came in large numbers to`these places. 
"Incesssnt "influx Öf the Süfts “and their continual missionary 
“propaganda plóduced ‘the’ expected ` "result of: pópularising Islam 
#itióng the indigenous people who ultiinatély embfàccd it in large 
némibers:’ It is quite apparent that ote of thé causes df over- 
"Wheliniag majority of Muslim population inthis part of ‘Bengal, 
"ig “this apana Un “propaganda Jilbong” the ‘mabset. F 
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hahaa m (96 88, OB heh :Sulišw'; Balkhi. 
Thé tolib of this famous Sufi of Bogra district is in Maht- 
> o>! “gthana, a place et" atchaelogical and antiquarian 
1 _ intérest. 1 He belongs to that earlier group of Muslim 
Shah’ Süitin ^ "preachers whose history is well. nigh Jost. 
Balki k 
"However, a -legend in connection with the' saintis still current 
“Ahong the people of the locality and that' may. be briefly des- 
'êribed in ‘the ‘following : manner: It is said that Shah Sultan 
m i “Was the son of one Asghar, the King of Balki. 
‘Legendia in cones ‘On his father’s death, he ascended the throne 
‘fon with | the saint. and became excessively lüxurioüs in his mode of 
MM I "Wife, he became hopelessly. indifferent to the adminis. 
‘ation of “h “kingdom and consequently a period" of misrule 
followed. ‘During this time, the following incident. happened, and 
‘this | “ultimately brought a thorough change i in the life of the’ "King. 
Pars olling i in wealth and luxury, while the’ ‘days of Shah Sultan 
“were “smoothly ` ‘passing ^ on, one . day, he had the chance to chas- 
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tise one of his slaye girls for her want of manners in sleeping 
on a royal. settee., Being severely., -beaten by.the whip, in tbe 
;; pi Presence of the King, the maid-servant is said to 
Event. leading, ; have exclaimed , that only for the pleasure and com- 
to a change in sS ort of, a moment, which she enjoyed from: :cove- 
mm di „ table settee, she was so cruelly.. dealt with. and 
; that she did not know,.what,;a severe punishment 
in hell was. in store for the.King who was daily enjoying - the best 
possible comfort in this world. . This exclamation. touched a deep 
chord. in the. King’s heart. and from that very. day. he began. to 
brood. Over the past „conduct of his life. Within a few. days. 
after, he enoyneed: the. throne and went Out. .on an indefinite 
Journey - 'in. search . of divine truth . that would be; cable. to Allumi- 
nate the, divine soul - in bim. After a long journey; he reached 
the town. of . Damascus where. he met. with a great, Saint: named 
Tawfiq whom, he served for nearly thirty-six „years. in, various 
capacities of a sweeper, a servant, and a disciple. On the expiry 
of this long period of bumiliating services, he was able to obtain. 
the divine , ; fayour. ( tawajjah ) of Tawfi iq and was ordered by him 
E go. "o Bengal f for propagating Islam among , the heathen, 
„After this, he journeyed to Bengal by water, reached Sand- 
, vipa (in the Bay of Bengal on ihe , mouth of the Ganges 2) 
stayed there for sometime, crossed the sea by means of riding. 
n , on a huge fish, and then reached Harirkmnagar 
His arrival in „al 'Harirfimpur in “Dacca? > a very populous. and 
Bengal and acti beautiful city on the coast of ithe sea. At that 
vitis in Hari: | time, a powerful Hindu Raja named Balaram, who 
rambigat. " - was very much devoted. to the goddess Kali, was. 
- reigning in that city, On his arrival. at the city, 
Shah” Suña án directly approached the royal temple, where there: 
was ‘a big. image. of Kali, along with’ other “innumerable small 
„and less, important: images. "When he reaché | the. temple, he cried: 
out. “all on. a sudden the formulà of the adhan” “Cprayer-call ), 
whereby, all ‘the. images in the temple fell down one by, one on. 
the. “ground and were shattered to Pieces. The, Raja heard this. 
miraculous story ‘and determined to drive the saint out of his. 
Kingdom;; He began to send his army batch. by; batch for 
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the purpose, bit the royal army had to'give way to saints 
prodigies of valour. At last the R#j& personally came to drive 
him away but he. was himself killed, The minister of the Raja 
embraced [slam after the defeat of his ‘master and was installed 
on the throne by the saint. 


ph 


` After the conquest of Hariramnagar, the saint made up his 
mind to visit ‘the kingdom of Raja Parašurám, the then reig- 
ning king of. Mahasthan in the district of Bogra. The Raja 
hád' a beautiful daughter named Ratnamapi and a sister called 
Siladevi, who was véry notorious for her Tantrik knowledge and 
magical practices, The Raja used to perform a human sacrifice 
once a "year: beforé the image of Kal, the goddess whom Šilt- 
“=! ' “devi used to worship daily for success in her Tan- 
His activities in trik and magical practices.’ While living in Hari- 
Mahasthana ` m _ rémnagar, the saint heard this and resolvéd to 
" convert the- ‘King. and his ‘sister to Islam. In due 
said the saint reached Mahisthiin and prayed to the King 
only for a ground measuring a `cubit and a quarter outside the 
palace, so that he might spread his small prayer-carpet over it. 
As the Raja had already heard of thé activities of the saint in 
other places outside the jurisdiction of his kingdom, he at. once 
granted his prayer with the hope that the saint, being pleased 
with. him, would not disturb the peace,-of his country. But to 
the. utter amazement of all, when the saint spread his prayer- 
5: of. .garpet, it began gradually to expand and cover the 
Sisdev; and: -whole place. around the palace. This miraculous 
the.saint ~ event. terrified the .King who consulted his sister 
i ; Sil&devi on the matter. Éilidevi consoled her 
brother to, wait and see how her magical: powers could overpower 
the magic. ef. the. saint. Then a regular. duel of magic took place 
between Silmdevi. and the saint. This decisively proved superiority 
of the spiritual power of Shah SultEn. Silüdev! being defeated and 
ashamed of her conduct repaired to.the temple of Kahi and shut 
the door.against other intruders. 


Thus being despaired of peacefully driving away ‘the saint 
the King Parasur&m had at last to . take recourse to-force. He 
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declared war against. the saint and died fighting." His minister: 
who. faithfally, fought -.with the saint after ehe fall of his master; 
5, + oso * Bad. -to,-sacrifice. his life in the hand of :the:invin- 
Defeat, of Raja - .cible foe;, In this way- the - battle was won’ by the. ` 
Parasuram and saint and then he sought to-find out: the magi-: 
the; conquest . of cian Siladevi, whom he wished tp. imprison... After 
Mahasthana . . 2 long search in the palace, where Ratnamapi, the 
“unmarried young daughter , of, the. Raja was made. 
prikaner ` and converted to Islam, the saint same fe: . know that.. 
Sitidevi.. had shut herself up in the. temple of Kali. The, saint: 
then proceeded to the templo. But, in the meantime, isdev1, 
came ‘to. . know, ‘of the fate of. her. niece Ratnamani and determi-. 
ned. t to, flee from. the temple: with. intension. of drowning herself in 
the river Karatoy& flowing. nearby. ` She. had no sooner. opened the. : 
door. of. the temple, than she saw. that the, Saint . Shih Sultan, i 
was fast “approaching her, She. hurriedly ` ran to the river and 
e before she: could be captured, she jumped... into the riyer and. 
drowned. herself... Her niece "Ratnamapi was married to one, 
Surkb&b. who; is paid to. have been general of Paras’ ur&m, and 
was afterwards, converted to, Isp m. s 


£ 


Tu dn: this way: Mahasthan is said: to" have beef: ji eondiikred' by 
‘the Muslims. “After the: 'éónquest, ‘the saint built him a mošqüe 
and à monastery, from whith he preached Islam. fot -a long time - 
and' wak tied thére on his death. That particular ‘portion of 

: “` thé Karatoya, where Siiadavi was drowned, is even 
Mahasihgra a now cülled “‘Siladevir: Ghat” and it is now a pláée: 
place of Hindu of pilgrimage to the Hindus. During the time of" 
atid: ati “Paushnarñyaqi Yoga", a fair is held ‘oi the bank of 
i “the Karatoya; when thousands of Hindu pilgrimis still 

ey dee "gnüualy take à bath in thé ""Sifidevir: Ghat with ' a 
-— belief that the ‘water of the river flowing: by that memorable; ” 
shay” can  sanéfify them? The'Miuliammádanis ‘too’ ‘attend the fair” 
in "thousands "and coriméiilofate the- victory "of -ShWh Sulan 
over King Parasur&m and hold mass prayer aid’ other ferinalities- 
approved by Islam. :Mahasthan has: thus: become a pr. of 
sanctity.to the" Hindus and: Muslims alike... 2: © c" 2s 
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From the story, just now related, it is impossible to come 
to any definite conclusion with regard the date of the incident. 
Modern archaeological researches on the antiquities of Moha&sthina 

show a number of interesting Buddhistic remains. 
A brief discus- “Tt is thus most probable that the stupendous 
sion on the anti- ruins which are now known as the Mah@sthana 
quity of the Gad are the relics of the identical town of Paun- 
story. dravardhana which was visited by the Chinese 

traveller, Hiuen Tsang, in the seventh century A.D. 
Mah&sth&na is thus one of the most ancient places in this part 
of Bengal". In the light of archaeological evidences on the anti- 
quities of Mah®sthana and fabulous characteristics of the legend 
related in connection with the place, if we ponder over the matter 
as a whole, it seems probable that the conquest of Mahasthüna 
by the Muslims took place before the Turk! conquest of Bengal. 
Of course this is only our conjecture and not conviction. 


2. SHAH MUHAMMAD SULTAN RÜMI. 
(alive in 1053 A.D. ) 

The tomb of this saint is in Madanpur in Netrakopà sub- 
division of the district of Mymensing. We have 

Shah Md. Sultan already discussed briefly thelife of this saint in the 
Rumi(alivein opening chapter of the book (vide p. 5). The local 

1053 A.D.) tradition about the activities of the saint is this : 
When the saint came to Mymensing and settled in the 
village of Madanpur, the locality was then under the rule of 
a powerful Koch King. There were no Muslimsin the jurisdic- 
tion of the King except the saint and a few of his 

Local tradition companions, whose tombs are now identified in the 
inconnection cemetery adjoining to the shrine of the saint. After his 
with the saint. settlement in the village, he attracted many people 
to him by the performance of various miraculous 

deeds, which are useless to be related here. It is said that 
whoever came in contact with the saint, accepted Islam and 
became a devoted follower of the saint. In course of a short. 


1, District Gazetteers of Eastern Bengal and Assam—Bogra, 1910 p. 153, 
27— E a 4 
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time, Koch King came to know of the fact and became very 
much alarmed at the success of the saint. The King then sent 
for the saint who, when brought before him was, ordered to 
explain his activities. The saint pleaded his innocence before the 
King by attributing his activities to spiritual power, granted to 
him by God. In order to test the saint, the King ordered 
deadly poison to be administered to him. He quaffed off a 
glass of the poison reciting the formula of “Bismillah” (lit. in the 
name of Allah I begin) To the uttter amazement of the King, 
the saint succesfully stood the test and all of those who were 
present voluntarily accepted Islam as a matter of course. The 
King became very much pleased to see the miracle and ordered 
to dedicate the whole village of Madanpur to the saint. 


There is a big rent-free estate attached to the shrine of 
Shah Sultan in Madanpur. This estate is said to be the ramnant 
of still a bigger estate once dedicated by the Koch 
Historical evi- King to the saint. In the year 1829 A.D., when 
dence in support Government tried to resume the estate, the “Mu- 
of the tradition, awal?” (ie. the guardian of the shrine and the 
property attached to a darg@h ) exhibited an old Per- 
sian document, executed in the year 1082 A.H.—1671 A.D., on 
the strength of which a larger portion of the estate was released 
in favour of the *Mutawali". In this document, it was recor- 
ded that Shah Muhammad Sultan Rum! came with hls preceptor 
Sayyid Shah Surkh Khul Antiah to Madanpur and settled in 
it in the year 445 A.H.—1053 A.D. As to the reliability of 
this .date. of the saint's settlement at Madanpur, it may be 
noted that the date should not be regarded as unreliable ; for, it 
was recorded in a document executed as early as 1671 A.D. 


3. BABA ADAM SHAHID. 
(d. 1119 A.D, ?) 


The tomb of this famous saint of Eastern Bengal is in the 
village of Abdulláhpttr in Bikrampur, Dacca. There is a dilapi- 


1. Bengal District Gazetteer, Mymensing, 1917 p.152. 
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dated mosque called the “Masjid of Adam Shahid” near the 

tomb of the saint. Eeven its present condition 

3. shows that it was a very beautiful mosque that 

Babs Adam represented the Pathan mosques in Bengal. An 

Shahid ( d. 1119 Arabic inscription of the time of Jala@lu-‘d-Din 

A.D.) Fath Shah ( 1482-1487) attached to this mosque, 

records that in the year 888 A.H.—1483 A.D. 

the mosque was built by one Kafur. However, the story relating 

the activities of Baba Adam is a famous one in 

Local tradition, every part of Eastern Bengal. Many versions of 

this story, with only a little alterations and addi- 

tions are still current in many localites of Eastern Bengal and 

we give below in brief the main story which may be helpful 
to ascertain the historiocity of the saint. 


Baba Adam was a wonderful saint who came to Abdullapur 

with a small detachment of Muslim troops. His soldiers pitched 
their tents in the village and slaughtered a cow. 
Unfortunately, a kite swooped down on a piece of its 

traditional acc- flesh while the Muslims were preparing it for cook- 
cunt of the fight ing and flew away with it over the Hindu garrison. 
of Baba Adam Just at that time a second kite attacked the former 
with King Ball- to snatch it away anda quarrel between the two 
sla Sena of followsd. Consequently, the piece of flesh dropped 
Bikrampur. on the garrison. The Hindus recognized that the 
piece of flesh was o a slaughtered cow and they 

intimated the fact to King Ballala Sena who was then reigning 
in Bikrampur. The King inquired of the matter and came to 
know that ''Yavanas" ( Muslims ) had come to fight with him. 
After due preparation madefor a fight, the King ordered his forces 
to be mobilized against the “Yavanas”, Then a protracted 
battle followed between the ''Yavanas" and the Hindus and it 
continued for a fortnight. The Hindus found on the four- 
teenth day that they have sustained heavy losses and that the 
*Yayanas" were invincible. The -discouraging condition then 


1, J.A.S.B., Old Series, Vol. XLII, 1873, pt. I, p. 284. 
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prevailing amongst his soldiers, compelled Raja Balala Sena to 
take the final step, on the fifteenth day, of personally commanding 
his soldiers in the battle field. But the King himself was not 
very sanguine of success; he was always entertaining a presenti- 
ment in his mind. This is why he made all necessary preparations 
to save the royal family from the molestation of the “ Yavanas”, 
in case they gain a victory over him. Before he was out to fight 
with the Muslims, Ballala Sena ordered to prepare a big funeral- 
pyre (chita) within the boundary of the palace and gave instruc- 
tions to all the ladies of his seraglio to immolate them in it on the 
moment they, came t^ know of his defeat. In order to serve as 
a signal to his defeat, he took a trained pigeon concealed under- 
neath his garments. 

After these arrangements, Ballsla Sena went to the battle- 
field and fought valiently with the Muslims, who could not, this 
time, bear the brunt of attack of their enemies, and courted mar- 
tyrdom one by one excepting Baba Adam to show his wonder- 
ful prodigies of valour in a single fight with the Hindus. In 
the long -run Baba Adam understood that the time of his death 
drew near ; so he retired to a corner of the battle-field to per- 
form his last prayer. While the saint was devotionally doing this, 
King Ballüla Sena ran to him in fury and began to strike his neck 
with his (the Raja’s) sword ; but to his utter amazement, he could 
not sustain any injury on the person of the saint. Underneath 
the blade of Ballala’s sword, Baba Adam prayed unruffled for 
a long time, and when he became free, he ordered the King 
to leave his sword and take the saint’s one and strike a blow 
to the neck. The King did it and the saint was. beheaded. All 
the Muslims were thus extirpated. 

' Raja Ballila Sena was extremely glad at the victory. He 
was wholly besmeared with blood which he liked to cleans 
before he left the battle field. There wasa tank near by, to which 
he proceeded for a wash. When he reached the tank, he took 
off his clothes one by one from his body and .began to wash 
them. Unfortunately, he forgot to take care of the pigeon kept 
concealed under his garments. Unnoticed the pigeon flew away to 
the palace and at the sight of it, all the ladies of the King's seraglio 
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jumped into the burning fire. Having taken the bath, the King 
remembered the pigeon and the instruction thereof, and hastened to 
the palace to witness a horrible scene which so deeply moved him 
as to burn himself in the same funeral-pyre (chit@), where all his 
relatives were burning for his own mistake. 

‘It is said that when Baba Adam was killed by Raja Ballala 
Sena, his body was buried in Abdull&hpur and his head in Sylhet. 
Consequently two dargahs were erected by people in these two 
places situated at a long long distance from each other. We do 
not know, who survived the saint to bury his body and his head 
after his death. 

We have already referred to the date ( 1483 A. D. ) recorded 
in the inscription attached to the mosque of Baba Adam. From 
this we can safely conclude that the saint died before the year 
1483 A.D. It is a known fact that the mosques built in Bengal 

in connection With the darg@hs were not generally 
Historical exa- erected before the death of the saints or before their 
mination of the life-time. That the inscription does not refer to the 
story. name of the saint, is not an excuse to hold the view 

that the mosque was built before Baba Adam. 
There are many mosques in Bengal within the enclosure of 
dargahs which are known to be built after the saints’ death, 
yet they do not contain any inscriptions referring to the name 
of the saints with whom these mosques are associated. 

Let us now examine the story we have related above. 
Exceptional popularity of the story among the common folk of 
Eastern Bengal and a part of Assam speaks of its hoary antiquity 
on the one hand and a clear reference of it* occurring in an 


* "epe Tara ANS C44 bat WIS Te 
Tama TCM BATA MTI SA u 
ARTA, ATA CRAI JER AJANS: | 
Oi E 5 TATA IAF AIR BA | 
A WGA Ace TOAFA FIR | 
aE Beara IFAS CATAS ul - 
12 < (srambi nRa ) 


214 SUFIISM IN BENGAL 


old apocryphal (?) Sanscrit book “Ballala Charitam" by Gopala 
Bhatta, on the other. In the story we meet with only one 
historical name and that is of King Ballala Sena. On his own 
authority Mr. Jogendra Nath Gupta, the author of the “History of 
Bikrampur’ in Bengali writes that there were two Kings in Bengal of 
the same name of Ballala Sena, the first one being the son of Vijaya 
Sena, and the second one, the son of Beda Sena or Viswakat?zita( ? ). 
Both of them had an intimate relation with Bikrampur.! Accor- 
ding to him, Ballala Sena I, reigned from 1118 A. D. to 1168 
A. D.* and Ballala Sena II was alive in 1378 A.D.3 and during 
the reign of this Ballàla Sena IJ, the saint Baba Adam attacked 
Bikrampur and was killed in the fight with bim. 


Unfortunately, we are unable to agree with the author in 
all these historical data. His“ procedure is not strictly historical. 
His theory of the existence of two Ballàla Senas is not of 
doubtful origin only, but seems to be false altogether. The only 
Balláüla Sena, of whom the hostorians know, was the son of 
Vijaya Sena and the father of Laksmana Sena, the last Hindu. 
King of Nadiy8. Laksmana Sena had only three sons, Madhava, 
Visvartpa, and Kesava.® It should be noted here that up to the 
present time, only four names ( viz. Madhu Sena, Nanj&, Danuj- 
mardandeva, and Mahendradeva) of Hindu Kings reigning in 


afe fees yee fes cn are afa | 
SOS WAC Ter mgA wis *[ p 
WIS JIA wae AER afwws 5041 
CHE gps qure BETA faf9pet i 
PLATS JAA TER AIA | 
AK awe (beran IIAIR PRU“ 
Raal BISTA, sJ 84 

. History of Bikrampur ( in Bengali ) p. 34. 

. Ibid., D. 38. 

. Ibid, foot note p. 52. 


. Ibid., foot note pp. 51-52. : 
Banglar Itihas, Rakhaldas Bandyopadhyay, Vol. II, p. 12. 
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Bengal after the Turki conquest of the country, have been dis- 
Covered. Among these four post-Turki Hindu Kings, Madhu Sena 
was alive in 1298 A. D. and he is identified with Madhava 
Sena, son of Laksmana Sena. Nanjf was reigning in Eastern 
Bengal in 1283 A. D., the year of assassination of the rebellious 
Mughithu-’d-Din Tughral (1278-82).2 Sufficient numismatic evidences 
show that Danujmardandeva was the title of Raja Gane$* and 
Mahendradeva was either the name of Jadu alias Jalalu-’d-Din. 
the son of Raja Ganef' or he was the brother of Jal2lu-'d-Din* 
Besides these names of post-Turk! Hindu Kings, we know no 
other Ballila Sena reigning in 1378 A. D. in Bikrampur, or in 
any other parts of Eastern Bengal. Therefore, the theory of the 
existence of a second Ballala Sena is quite untenable. 
Then, are we to believe that during the reign of Raja 
Balla@la Sena, the son of Viyaya Sena and the father of Laksmana 
Sen, the warrior-saint Baba Adam came to Bengal ? 
Concluding Copperplates and epigraphical evidences show that 
remark. Raja Ballala Sena reigned from the beginning of 
the twelfth century A. D. up to the year 1119 A. D.6 
If the story be true Baba Adam was alive up to 1119 A.D., 
the year of Raja Ballala Sena’s death. But unless reliable and 
authentic historical evidences shed more light on the present 
popular legend, it is not at all expedient to jump at once into any 
definite conclusion. 
4. MAKHDUM SHAH DAWLAH SHAHID, 
( alive in the latter part of the thirteenth century A.D. ). 


The tomb of this saint is in Sh@hz&dpur in the district of 
Pabn®. An interesting account of the traditional activities of 


1. Banglar Itihas, Vol, TL, p. 20, 

2. Ibid, 

3: (i) Proceedings of the Annual Meeting of the Numismatic Society of India, 
1930— Presidential! Address, —H. E. Stapleton. 1930, pp. 14-20 : (ii) Coins 
and, Chronology of the Early Independent Sultans of Bengal—N.K. 
Bhattaszli, (Heffer & Sons, England, 1922), pp. 110-116. 

Ibid (i) pp. 122-124. 

Ibid (i) pp. 17-18. 

. Banglar ltihas, Vol, Y, 2nd. edi. pp. 320-323. 
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this saint will be found in an article “On the Antiquity and 
; 4. Traditions of Sh&hzadpUr", published in the Journal 
Makhdum Shah of the Asiatic Society of Bengal part L No. 3, 
Dawlah (13th 1904. We summarise the tradition below : 
Century). n 
Mu’az-ibn-Jabl, the King of Yamen in Arabia had a daughter 
and two sons known as *'Shahzadahs" (Persian title for Arab 
princes 7). Makhdtim Shah Dawlah was one of them, who 
desired to preach Islam abroad. With the permission of his. 

father, he left his native land with a large party 
Local tradition including 12 darvishes, his sister and his three 
in connection nephews (i) Khw4jah Kalan DWnishmand (again 
with the saint. a Persian name ?) (ii) Khwajah Nur, and ( iii ) 
l Khwajah Anwür. When he reached BukhürZ, he 
met with Shah Jal&lu-'d-D1n Bukhari (1196-1291) who presented him. 
a pair of grey pigeons as a token of good wishes to the party. From 
Bukh8r8, the party proceeded to Bengal by water (River or Sea ?) and 
after a long voyage reached modern Shahzadptr where they landed 
and settled. At that time the locality was under a Hindu R8j& of 
Bihar who heard the news of Muslim settlement in his jurisdic- 
tion. He did not like to allow the Muslims in his dominion 
and hence tried to expel them. In the engagement that ensued 
between the King and the Muslims, Makhdum Shah Dawlah with: 
all his men save his nephew Khwajah Nur, had to sacrifice his 
life. His surviving nephew Khwajah Nur is said to have been 
married to one of the princess of Sonargaon afterwards. The 
ancestors of the present Muslim inhabitants of Sha@hzadpur are 
said to have come from Son&rgüon with the princess married 
to Khwajah Nur. The grey pigeons of the locality are said to- 
be the young ones of that pair of pigeons which Jal@lu-’d-Din. 
Bukhari given to Shah Dawlah as present and hence are now 
called *Jalali Kabatar" or the pigeons of Jalalu-’d-Din.* Among 
the.twelve darvishes who accompanied Mukhdtim Shah Dawlah, 
the following: éight names are now known : 


* As to the genesis of “Jalali Kobütar" or the pigeon of. Jalal, there is 
another story current in Eastern Bengal and Assam. According to this 
Story the grey wild pigeons are called “Jalali Kabütar" because of the: 
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1. Sharisu-d-DIn Tabrizi: He is said to have been the 
teacher of Makhdüm Shah Dawlah. His tomb is enclosed by a 
separate wall. (This saint never came to India, not to speak 
of Bengal). He died on the 17th December, 1273 A. D. 


2. Shah Yusuf:- It is said that the Yusuf Shahi Parga- 
nah, now under the jurisdiction of ShaáhzüdpUr was named after 
this saint. His tomb is within the enclosure of the walls round 
the tomb of Shah Dawlah. 


3. Shüh Khingar (a Persian name 
meaning ‘‘Steed-maker” ) 


4. Shah Ajmal 

5. Hüsila Pir Nothing definite is 
6. Shah Bodla@ (Indian 7) known about these 
7. Shah Ahmad saints. 

8. 


Shah Mahmud. 


An annual fair is held in the shrine during the end ofthe 
Bengali month of Chaitra ( April). It lasts for about a month 
and is attended by both Hindus and Muslims, During the time of 
this fair, offerings of rice, sugar, sweets, fowl and copper for 
“Chiraghi” (i.e. an offering of a votive lamp at the tomb of 
a saint) are liberally made by the visitors for or in fulfilment of 
their vows. 


The conclusion, drawn by the writer of the dissertation with 
regard to the date of Shah Dawlah is not at all satisfactory. He is of 
the opinion that the saint came to Bengal during the sixth cen- 
tury A.H.-twelfth century A. D. It can by no means be true. 
If we believe in the tradition (and the writer has also believed 
init) and in the time of historical personages, with whom Shah 
Dawlah is said to have connections, we can not be satisfied with the 
conclusion drawn by the writer of the dissertation. Sh&h Jalàl- 
*d-Din Bukhari and Shamsu-'d-Din Tabriz! are the two saints of 


fact that they were pet pigeons of Shah Jalal of Sylhet. This is the 
most popular version of the genesis of the wild pigeons. 
28— : 
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historical importance with whom Shah Dawlah was contemporary. 
The life-time of Shah Jalalu 'd-Din BukhBür! covers the period 
between 1196 A. D. and 1291 A.D.! and Shamsu-'d. 
Historical test Din Tabriz!, the teacher of the famous Persian Sufi 
given tothe poet Mawlana@ Jalmlu-d-Din RUmi, died on the 17th 
tradition. December, 1273 A. D.? It seems by the trend of 

tradition related above, that Makhdüm Shah Dawlah 
Shahid was a younger contemporary of the above two darvishes. 
Therefore, he was probably alive in the latter part of the 
thirteenth century, A.D. 


5. SHAH JALAL MUJARRAD-I-YAMANI 
( d. 1346 A.D.). 

The tomb of this famous saint of Bengal is in the district 
of Sylhet. This darvish is largely responsible for 
5. the propagation of Islam in the Eastern part of 
Shah Jalgi Bengal and Western part of Assam. The great 
(d.1346 A.D.) respect he still commands, of the Muslims of 
Bengal and Assam, may be cited as a proof of 
his tremendous influence, which he once exerted over the popu- 
Jace of these two provinces. Until recently, many scholars have 
tried to give the life-sketch of this saint?. Unfortunately from the 
chronological point of view, noneof their attempts is satisfactory. 
Hence, it is necessary to re-examine here their observations under 

the light of new materials that have come to our hands. 
According to “Suhal-i-Yaman’, a Persian hagiology of Shah 
Jalal, compiled in the year 1860 by Nasiru-'d-Din Haldür, a 
Munsif of Sylhet, his full name was Shah Jalal Mujarrad-i-Ya- 
mani. He was the son of a saint of Yaman named 
His early lif. Muhammad. In his boyhood, he lost his parents 
and thus became orphan. His maternal uncle, one 
Sayyid Ahmad Kabir Suhraward!, a reputed saint and savant 
became his guardian on the death of his parents. This man 


1, Ain, Vol. HI, p. 369; Tadhkirah, part. HI, pp. 139-141 and 147-150. 

2. An Oriental Biographical Dictionary —H, G. Keene ( 1894 edition), 
pp. 376-377. m : 

3. (i) History of Assam. 2nd. edi, pp, 275-276 ; pp. 70-73 ; ( ii ) Contributions 
to the Geography and History of Bengal—H. Blochmann; ( iii) J.A.S,B. 
1873, pp. 70-73 and p. 278. 
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was under the instruction of Shah Jalalu-'d-Din Bukhari ( 1196- 
1291 ). For a period of thirty years, Shah Jalal was under the care 
of his maternal uncle. During this time, he had been receiving 
ascetic training in the school of his maternal uncle who gave a 
handful of earth to his nephew on the expiry of his training 

period with the instruction to travel abroad in 
His wanderings, Search of a land containing earth similar in colour 

and smell to that handed over to him. This ins- 
truction was an indication of his uncle’s feelings for making that 
land his permanent abode and field of activity. 

With this earth as well as the instruction of his maternal uncle, 
Shah Jall was out on his journey. One day, while he was passing 

through a city of Yaman the local Sultan disbelieved 
Yaman, his divine power and attainments, treated him disco- 
urteosly, and died as a result of his own misconduct. 
The prince studied the course of events, became very much 
devoted to the saint and accompanied him when he left Yaman. 

After a long journey, Shth Jalal and the prince of Yaman, 
reached Delhi where Nizamu-'d-Din Awliya (1236-1325) gave them a 

cordial reception. They lived with Niz®mu-’d-Din 
Delhi Awliya for a few days and then left Delhi for Bengal. 

On the eve of their departure from Delhi, Nizámu- 
'd-Din. Awliy& gave them a pair of grey pigeons as a token of 
good wishes on their journey. 

In course of time, he reached Bengal. We know nothing 
definite about his activities here. In all probability, he was not 

inactive in the country and was preaching Islam 
Bengal in or around Gaur, the metropolis. 

While he was still in Bengal, a great misfortune befell on 
one of the pious Muslim inhabitants of Assam, named Shaykh 
Burhünu-d Din. This led Shah Jalal to go ultimately to Assam 

and champion Muslim cause there. It is narrated 
Shaykh Burba- that Shaykh Burhanu-’d-Din made a vow to sacri- 
nu-d-Din and fice a cow on the occasion of the birth of a son 
Raja Gaur to him. In due course a son was born to him 
Govinda. and he fulfilled his vow. But unfortunately, a kite 
carried off a piece of flesh of the sacrificed cow 
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and dropped it in the house of an orthodox Brahmin, who sta- 
rtled to see the sacrilegious act of cow-slaughter committed within 
the jurisdiction of Raja Gaur Govinda, the then reigning King 
of Sylhet. The Brahmin informed the matter to the King and 
demanded an early remedy of this profanation committed within 
the boundary of hiskingdom. Raja Gaur Govinda took up the 
complaint in right earnest, sent for Burhanu-'d-Din and his newly 
born baby and after an enquiry into the matter, was convinced of 
his guilt. Then the King passed sentence of death on the baby and 
of amputation of his right hand on Burhanu-'d-Din. The sentence 
was promptly executed, and Burhünu-'d-Din left Sylhet for 
Gaur in Bengal. When the poor man reached Gaur, he asked 
the Sultan of his protection. The Sult@n gave him the necessary 
protection and ordered his nephew (sister's son) 
Gaur Govinda’s Sultan Sikandar to lead a punitive expedition to 
fight with the Sylhet. Gaur Govinda, the powerful magician King 
Muslims. of Sylhet, bravely faced the Muslim invaders under 
the command of Sultan Sikandar and successfully 
warded them off. The Sultšn heard the news of his nephew's 
defeat and at once sent his general Nasiru-’d-Din to his help. 
But Sikandar in spite of his auxiliary forces, had not the courage 
to renew the fight, unless he priviously consulted some pious 
men on his fresh undertaking. At this time, Shah 
Shah Jalaland Jalal is said to have been fighting with the infidels 
his darvish army. with a band of 360 darvishes and the Prince con- 
sulted him on the matter. The saint encouraged 
the Prince prayed for his success in the war, and promised to 
help him in destroying the infidels. 


After this the fight was resumed. The Muslims inflicted a 

heavy defeat on Gaur Govinda who had to flee to the moun- 

tainous tracts of Assam for shelter. The Muslims 

Muslim victory. conquered his territory and annexed it to the King- 
dom of Gaur. 


Sometime after the conquest of Sylhet, while one day Shah 
Jalal was absorbed in a protracted prayer, all on a sudden, he 
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-discovered that the earth of the place was just similar in every 
respect to that given to him by his maternal uncle. 
Shah Jalal re- Therefore he determined to make his abode there 
mained in Sylhet. and dispose of other darvishes who were fighting 
with him. All ofthe saints excepting a few, return 
ed to Bengal with the- retreat of the Gaurian army and Sh@h 
Jalal passed the remaining portion of his life in the propaga- 
tion of Islám in Sylhet where he was buried on his death in 
the year 591 A. H.— 1194 A.D. at the 62 year of his age. 

This is the main account of thelife and activities of Shah 
Jalül in Bengal and Assam. The date of his death recorded 
above is not reliable for reasons more than one. Many of the 

personages with whom Shah Jalal is said to have 
A discussion on. met at the time of his journey to Bengal, are men 
the date of Shah of later date than the date of his death, As for 
Jalgl'a death. example, Jalàlu-d-Din Bukyüri ( 1196-1291 A. D.), 

the teacher of his maternal uncle Sayyid Ahmad 
Kabir Suhrawardi, and Nizümu.'d-Din Awliy& ( 1236-1325 A.D. ) 
were not born, when Shah Jalšl died in 1194 A.D. Moreover, 
‘the date of his death places him among those darvishes who came 
to Bengal before its conquest by the Muslims. But the case 
was not so. In conjunction with the Muslim soldiers of Gaur 
he fought with Raja Gaur Govinda. Therefore we cannot rely 
on the date 1194 A.D. as the year of his death. It is therefore 
necessary to investigate afresh the time of this saint. 

We are told that Shah Jalal met Nizümu-d-Din Awliyà 
of Delhi, who gave him a pair of grey pigeons. Nizümu'-d-Din 
Awliya died in 1325 A. D. Therefore Sh&h Jalali must have met 
him before that date. 

In the “Travels of Ibn-Baputah" we find that the famous 
‘Traveller met with one great saint Shaykh Jalalu-d-Din in the 

mountainous tracts of Kamru( -Kümrtüpa ),* which 
Tbn-Batu:gh and he went to visit from Sadküwaàn (—Chittagon). He 
-Shah Jalal. “once calls the saint Tabrizi and once Shiršszi, 
which shows that he was not sure, if he was ei- 
ther,..,......No serious doubt is now entertained that it was Shah 


1. Coins and Chronology of the Early Independent Sultans of Bengal, 
—N. K, Bhattassli ( W. Heffer S, Sons, England, 1922), p. 138. 
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Jalal, the famous saint of Sylhet, whom the "Traveller. went to 
see.” Ibn-Batutah visited Bengal about the year 746 A. H.= 
1345 A. D. When in the next year, he went to China, he heard 
the news of Shah Jalal’s death. Therefore Shah Jalal must have 
died in 1346 A, D.3 
This date (1346 A.D.) of ShEh J&lBl's death is supported by 
other epigraphical records. Up till now three Arabic inscriptions 
have been discovered from the buildings around 
Epigraphical the tomb of Shah Jalal in Sylhet. The first one 
evidences. belongs to the reign of Abul-Mugafiar Yusuf Shah 
(1478:1482), the son of Barbak Shah. It bears no date of 
execution and records no reference to the saint Shah Jalal? 
Therefore it carries no: weight for our present purpose. The. 
second one was inscribed in the year 911 A.H.=1505 A.D.; during 
the reign of Husayn Shah (1493-1519). It records‘ that the 


1. Ibid,, pp, 143-144. 

2. Ibid, p. 150. 

3. Constribution to the Geography and History of Bengal, Blochmann, 
(1873) p. 69. 

4 The Arabic text of the inscription ; - 


eanl c ote Il anal e 
ton OU yl nm Àj grate! | A jan] dal) | ajlan) | o) PI 
aja Uhm e *t* usi dil xu! o65 ais Q< qe à 
QAM, Ul ere Dhaka Age Peg po e coll ül o (alos 
pel gle YS al. + aKl. MS Ollad) ali Gane AESI sil 
eil FIT pred n uolo ot Jhal Ge galls xa oU » 
KANAN gee Gaal aie sul pir 


Translation: 

In the name of God, the Metciful and the Clement. He who ordered 
the erection of this blessed building attached to the house of benefit (Silhet) 
—may God protect it against the ravages of time !- is the devotee, the high 
the great Shaykh Jalsl Mujarrad Kanyayi (the hermit of Kaniya ) - may 
God the Almighty sanctify his dear secret ! It was built during the reign of 
Sultan ‘Alg’ u-d-Dunys wa-‘d-Din Abi-lMuzaffar Husayn Shah, the king, 
by the great Khan, the exalted Khaqsn, Khalis Khun, Keeper of the wardrove- 
outside the palaces, commander and wazir of the district of Mu‘ azzamabad, 
in the year 911 A.H. = 1505 A.D. 
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building. to which the inscription was attached, was erected by 
the order. of the saint Shaykh Jalal Mujarrad of Kaniy& to one 
Kbalis Khan the wazir of the district Mu‘azzmab&d.! If accor- 
ding to the statement of Ibn-Battttah, Shah Jalal died in 1346 
A.D. then how could he order in 1505 A.D. for the erection 
of the building recorded in the inscription ? Surely this order was 
an order in dream like many others, we often hear of. Third 
inscription will clearly show that Shah Jalal was not alive to 
order for the erection of a building in 1505 A.D. The transla- 
tion of the third inscription, runs thus : 

“In honour of the greatness of Shaykpu-'l-Mashiiikh (?) 
Makbdtm Shaykh Jalal Mujarrad son of Muhammad. 

“This first conquest by Islam of the town "Arsah-i-Srihat 
was by the hand of Sikandar Khan Ghazi in the time of Sult®n 
Firuz Shah Dehlawi in the year 703 A. H.=1303 A. D. 

“This building (has been erected. by) Rukn Khan, the 
conqueror of Hasht G&imhüriysin, who being ‘Wazir’ and general 
for many months at the time of the conquest of Kamrt, Kamt8, 
Jüznagar. and Urisha, served in the army in several places in 
 thetrain of King. ( Written) in the year 918 A. H.= 1512 A.D." 

This inscription tells us that Sikandar Kh&n Ghazi conqured 
Sylhet for the first time in the year 1303 during the reign of 
Firuz Shah. “According to legend still preserved in Sylhet, the 
district was wrested from Gaur Govinda, by King Shamsu-d- 
Din”? and according to ““Suhal-i- Yaman”, Sultan Sikandar con- 
quered Sylhet by the order of his maternal uncle the Sult&n of 
Gaur. Therefore, it is easy to understand that Firuz Shah of 
1 Constribution to the Geography and History of Bengal Blochmann 


(1873) p.85. 
2. Journal of the Asiatic Society of Bengal, 1922, p.413, 


dama (d Sma de RS (33 (9) gu mh Galing 
Daka Aged CHE Ole. JAK Grady dq) e deze rgd pal ce da! 
ce) 45 Ole of) ajs l "Mex, 5 c an Gas slå jou 
iS, 905 gos cig lege 035) XN aja Oly lg ota oh 
QUE ara oles Ui bola Ath e) CRU (ol. USES s 

na JANE 
3. Contribution to the Geography and History of Bengal,-Blochmann 

(1873) p.73. 
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the inscription was none but Shamsu.'d-Din Firtz Shah, the 
Sultan of Gaur who reigned from 1302 A. D. to. 1322)-A. D. 
He was the grand-son of Suljin Ghayaghu-'d-Din- Balban- of 
Delhi ( 1265.87) and hence he had been rightly designated in. 
the inscription as “Dehlawi”. Evidently, Sikandar Khan Gh&zr 
of the inscription was. the Sultan Sikandar of “Suhal-i- Yaman”. 
These facts prove conclusively that in the year '1303'A. Di, 
the saint Shah Jalal was alive. because, the invasion of Sylhet 
was led by Sikandar Khan in conjunction with 360 
Conclusion. darvish army of Shah Jalal. After the conquest 
of Sylhet, all Muslims excepting the Saint and a few 
of his followers, left the country and Shah Jalal preached Islam 
there for a Jong time. Ibn BatUtah visited: him 42 years (1345 A.D.) 
after the conquest of Sylhet and according to the Traveller's. 
testimony, the saint died in 1346 A. D. at the age of 150 years. 
6. SAYYIDU-'L-ARIFIN, . 
(Latter part of the 14th century ) 


The tomb of this saint in the village of Kšlisundi under 
the jurisdiction of police station Bauphal in the 
6. district of Bakharganj. In the village of Kalisundi 
Sayyadu-'l-* an annual fair is still held to commemmorate the 
Arlfin. (latter death of the saint in the Bengali month of Paus: 
part of the 14th (December). Both Hindus and Muslims attend the 
century). fair and give votive offerings to the grave of the 
saint for fulfilment of various desires. 
The tradition still current in the locality is this in brief : 
Taymir Lang, the famous warrior and conqueror, sent the darvish 
‘Sayyidu-'l-‘Arifin to Bengal for the propagation of Islam among. 
the unbelievers. The saint came to Bengal and saw 
The tradition in that the light of Islam was. shining over every part. 
cannection with of the country. So, he was travelling through di-- 
the saint, fferent parts of the country in search of a place 
where Islam was yet to enter. .In- course of his. 
KA E by land and sea, he réached the district of Bakharganj. 
where innumerable rivers were bars to his rapid progress. So he 
prayed tọ God to overcome the rivers by His grace, and all on 
a sudden it was revealed to him that he would be.able to do 


r 
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So in any way he liked. As he had no other object with him 
save a prayer-carpet which he never parted with in his life, he 
determined to cross the rivers with its help. 

One day, he approached a river and spread out his prayer- 
carpet on the water, along with the utterance of the formula 
“Bismillah” (= in the name of Alish I begin ) and he saw that 
it served the purpose of a good conveyance. He embarked on 
it and was floating down the river. While he was passing through 
the village of Kalisundi, he saw that a Hindu girl named Kali 
who belonged to the Sundi or wine dealer caste, was coming 
down from the bank to the river for washing the rice of her 
morning meal. The saint stopped and asked the girl to prepare 
the rice for his own meal. But the girl declined to do so for 
a Muhammadan, and unheedingly began to wash her rice in a 
vessel that was with her for the purpose. The saint then again 
asked the girl to look into her vessel and see, what had happened. 
This time the girl did so and was extremely astonished to see 
that the rice, which she was still washing had already been well- 
cooked. This miracle of the saint induced the girl to change 
her religion to Islám on the spot. She then informed the saint 
that the place was wholly inhabited by the Hindus and that he 
should preach Islitm among them. The saint did so and the people 
of the locality still consider him as the first Muslim missionary ` 
and saint, who propagated Islám among them. 


As for the origin of the fair, called the "Aülisungi mela", 
it is said that the girl once requested the saint to grant her a 
boon, which would perpetuate her memory for ever. The boon 
of holding an annual fair was promptly granted, and hence the 
fair is still held and called “K@lisundi mela" after the name 
of the girl. 

This is the tradition that has come down to us in conne- 
tion with the saint Sayyidul “Arifin. In the absence of other 
reliable historical evidences, we are of the opinion that the saint 
came to B&kharganj during the reign of Taymur Lang. He reigned 
from 1361 A.D. to 1405 A.D. Therefore the saint might have come 


to Bengal in the latter part of the fourteenth century A.D. 
29— 
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7. MAKHDUM SHAH or SHAH MADKHUM 
f ( Alive circa 1184 A, D.) 


. Shüh Makhdtm, the guardian saint of Rajshahi, lies buried 
in a small mausoleum at Darg&hpara, a locality named after 
the saint's shrine, situated at the Rajshahi Govern- 
1. Name of the ment College campus. The inscription inlaid above 
Saint the door of the shrine records the name of the 
saint as “Sayyid-i-Sanad Shah Darwish”? 
The earliest record available now in the office of the District 
Judge, Rajshahi, the Administrator of the Dargah property, is 
an "Index of Papers of Appeal from Original Decree, No. 550 
of 1904 ( Probate Y’. Part II of this Index contains extracts from 
the "Documentary Evidences' produced in the court, The “Seventh 
Extract" is a certified copy of a petition for mutation of name 
of the Mutawalli, dated 19th Bysak, 1204 B. S. (1877 A.D.). 
In this extract, the name of the saint occurring under the eleventh 
item, viz, "Any other particulars which the petitioner wishes 
to state”, is as follows : 


“Hazrat shah Makhdam Rupos Aolia Shaheb 
deceased was in possession and enjoyment of this rent-free 
estate for a long time, under a gift from the Emperor 
Humayun Shah." ( p. 17 of the said Index ). 
Leaving aside the consideration of other facts to be taken up 
later on, the name of the saint was said to have been ‘Ri-push 
along with a number of epithets prefixed. But unfortunately, the 
word “Ra-push” itself is not a name, but an epithet meaning 
the ‘Veiled One’, i.e., one whose face has been veiled. Evidently 
none of these is a real name,-- all of them being epithets attri- 
buted to this saint whose name must have yielded place to the 
epithets only in course of time long gone by.. 

Yet, a full name of the saint has been recorded as “Hazrat 
Shah Makhdam Jalalu'd-Din Rü-push” in one of the most un- 
critical, and as such, unauthentic publications recently printed 
and published by the Bengali Academy, Dacca, under the title 
1. Vide. Insciptions of Bengal, volume IV, edited by Mr. Shamsu-'d-Din 

Ahmed, M. A., publi hed by the Varendra Research Society, Rajshahi, 
pp. 271-276. 
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of “Purba Pakist@ner Sufi Sadhak” (1368 B.S.) or the “Saft 
Saints of East Pakistan" ( 1961 A. D. ). Although no documentary 
records are available anywhere revealing the real name of the 
saint, yet this name cannot be accepted as genuine. It appears 
to me that due to a number of early saints bearing the name 
*'Jalálu-'d-Din", ( vide para 4 ), this name was attributed to Shah 
Makhdüm very recently by those, who wanted to attribute a proper 
name to the saint. However, as the saint is universally known 
by one of his epithets, viz., “Shah Makhdüm", we accept it 
as his name for all practical purposes. 


People of all walks of life not only believe that Shah 
Makhdtm is the guardian saint of Rajshahi (old Ramputr- 
Boaliy& ), but also an invisible power still existing to exert an 

influence on those. who came to Rajshahi, the 
2. Popular — land of Makhdtm Shah, to earn their liveihood, 
Belief. They never went back from R&jshahi disappointed, 

and many of them often settled here permanently. 
Even the Goverment Officers, who came here in subordinate 
capacity on transfer, came back with a position higher than the 
previous one. On my personal enquiry about the origin of this 
belief, I find that although the present town of Rajshahi grew up 
on the soil of two villages, viz, Ramptr and Boaliya ( vide 
District Gazetter of Rajshahi), most of the town pupulation 
numbering about 80,000 according to the census of 1961, have 
been formed of new settlers. And many of the Government 
officers, who were in the past or are at present posted at 
R&jshBhi, came or have come on transfer on promotion, There 
is no doubt that this simple fact contributed to the origin of 
such a distinctive belief in the minds of people of the town. 

Shah Makhdum's dargah is a place of pilgrimage to the 
Muslims and Hindus alike, Local Hindus give votive offerings 

in the form. of earthen lamps or candles, rice, 
3. Practices at sweetmeats, fruits, etc., to the shrine through Muslim 
the Dargah. agency and bow to it, while they pass by. Local 
Muslims offer *chirághi' or votive lamp and 
shirin’ or votive sweets to the ‘dargah’ in addition to the 
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performance of ‘Ziydarat’ or pilgrimage throughout the whole year. 
Most of the newly married couples of R&@jsh@hi visit his dargah 
and invoke his blessings for the benefit of their conjugal life. 
On the 10th Muharram every year, a fair is held at the “dargah' 
where ''T'aziya" parties of the town assemble to pay respects 
to the saint by singing *Jari-Gan" or elegiac songs on the sad 
incident of Karbala and by giving a demonstration of “Lathi Khela 
or game of mock fight with sticks and dummy swords. 

A traditional account of the saint's arrival, his activities 
and his settlement at RHjshZhi, then known as Rümpür-Botliys, 
is interesting. It is quite in consonance with many a legend 

of the early Muslim saints of Bengal, like Jaltlu 
4. Traditional -'d-Din Tabrizi (d. 1225 A. D. ) of Pandu (Gaud), 
Account. Shah Jalal Mujarrad-i-Yamani ( d. 1346 A. D. ) of 

Sylhet, Makhdtm Sh8h Jal@lu-‘d-Din Jah&ngasht 
Bukhari ( d. 1383 A. D.) of Mahiganj, Rangpur, and many others, 
with respect to the tenor of narration and legendary form. The 
legend is as follows: 

In the village of R&mptür on the north bank of the river 
Padma, a local name of the river Ganges, there lived a number 
of fishermen. One day, while some of them were fishing in the 
river, they noticed yonder a very strange phenomenon : an un- 
vaually long man with a turban and an ‘alkpeila’ ( loose garment) 
on was crossing the river on foot ( another version of the story 
being ‘riding on a crocodile’). Leaning on the long “asa” or 
staff in his hand and putting on a pair of ‘Khadam’ (wooden 
slipper ), he was proceeding from the south to the north. 

Struck with awe and wonder, all the fishermen at work in 
the river left their fishing hurriedly to reach the river bank. 
They assembled there to see the strange sight, and soon others 
too came crowding to swell their number. The fishermen assem- 
bled there, took him to be a naiad. 

The strange man came leisurely to the north bank of the 
river and the fisherman bowed before him and prayed for his 
blessings. The man silently stood before them gazing intently all 
around and backoned them to offer him food. They offered him 
forthwith what they could give as food in earthen dishes and 
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requested him to take it and oblige them. He sat down on 
the ground, took off his turban and covered the food with it. 
Be then raised his hands in a praying mood, muttered something 
for a few minutes and removed the turban from the dishes. Lo ! 
the food turned into fishes and the earthen dishes into gold ones. 

This 'Kirdmat' convinced the fishermen of his supernatural 
power and they became his devotees. He then proceeded from 
the bank of the river to further north and sat down ata place 
now known as Dargahpara. Here he began to live among the 
fishermen, preaching his creed among them. His fame as a man 
of supernatural power soon spread far and near, people began 
to visit him and enlist themselves as his disciples. Before long, 
Rümptr, a small village, turned out to be a sacred place of 
pilgrimage and the people began to settle in it to receive the 
full benefit of constant association of their Master. Gradually, 
Rampur began to be over-populated and the people had to 
settle themselves in Bo@liya, another village adjacent to it. In 
this way, Rümpür-Boaliya formed the nucleus of a town to be 
known as Rajshahi in due course. 

The saint preached his creed for a long time and died on 
the 27th Rajab leaving behind him a large number of followers 
*o mourn his death. He was a confirmed bachelor. Upto the 
present day, his *Usr' or death anniversary is performed on the 
27th Rajab of every lunar year at his dargah. 

Tn fact, nothing more, traditional or otherwise is known of the 

saint Shah Makpdtm, popularly called as Makhdum 

5. Documentary Shah, except a Persian inscription mentioned above. 

evidences, The text and English translation of this inscrip- 
tion are quoted below for information : 


coll delal — gts — paga Akan Aou gi AT oly 34 Gi ys 

«x3. ($4) Syeh c dera alga dis ~ gay? MS A jl 
(e ox Qu ue -0l5 Vl, INI 335 - Gh GIs Gls 
SUl tn gy agi lila] Cadal cam cus cy. ui) 3 And: 
nies! Au agi - oial OAB gbAall gka lja ana 


1. Inscriptions of Bengal", volume IV, published 1960. Varendra Research 
Museum Rajshahi p. 274, 
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PT SA) QUIS) ge OUl gp OU)! 9 SUL op OU E gy Ula 
Co am j| Amp sete) eR Ou GIT = ye LHL AST wandha oy pe = Ob al 
csi! or he gated] Pll s que Jl Goel y all s Ade QI gle nth 
Dl haj gigal) Gyia pele old pHi g al glal! ade JU 
epee AY ML cb Gla” s Ob Mapes SAT adig 

+ Gl wat coi ly 


Translation 


“CALL Quit Baig) has been provided with the privilege of 
erecting the tomb of the reputed Sayyid, received in the mercy 
and forgiveness ( of Allah), who approached the neighbourhood 
of Allah, Shah Darwish, in the year one thousand and forty 
five of Hijra, the possessor of happiness, recipient of the Divine 
grace, the cream of the equals and co-evals, ‘Ali Quli Baig, the 
slave of his eminence and exalted dignity the favourite of “his 
high and sublime majesty's sovereignty, Yusuf like master ofthe 
servant, a noble example of kings and canon for emperors, a 
progeny of the lord of apostles, the king son of king, son of 
king, the emperor son of emperor, son of emperor, the comman- 
der of Iran, the propagator of the faith of the twelve Imáms 
(sectarian of the twelve), the ( watch ) dog at the threshhold 
of the best man after His Holiness, the Prophet, the blessings. 
of Allah be on him and his family, the lord of the faithful 
and leader of the Pious, “Ali son of Abu Talib, blessings and 
peace be on him, (he is) Shah Abbas the Safavi, a descendant 
of Husain, mercy and audience of Allah be granted to him, with 
all freshness and happiness. 

The purpose of this engraving is that it may  perpetuate 
our memory, since I do not find any existence to be. eternal! 

From the inscriptions, we come to know thata mausoleum 
was erected over the grave of "Sayyid-i-Sanad Shah Darwish” 
by one ‘Ali Qul! Begh who was a servant of Sh&h “Abbas, the 
gafawi (1587-1629 A. D.) of Iran, and who belonged to the 


1. Inscriptions of Bengal volume IV, by Mr. Shamsuddin published in’ 1960 
by the Varendra Kesearch Museum, Rajshahi p, 274, 


ey, 
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““Tihna ‘Ashariyah” ( Twelve Imamites ) sect of the Shi'ahs, in the 
year 1045 A. H--1634 A. D. Who was this Shah Darwish, who 
was given the credit of being a Sayyid ? Evidently he was the 
saint popularly known as Shah Makhdüm. 

Now, thé question remains, when did Makhdum Shah flourish? 
The date of his death, viz., “1592 A.D. at the age of 117 years", 
as recorded in a recent publication! is more imaginary than feal. 
It is. not based on any reliable evidence. It is, however a fact 
that he flourished long before 1634 A.D., when “Ali Quli Beygh 
erected a mausoleum over his grave. Evidently “Ali Quli Beygh 

was not aware of the real name of the saint. 
6. Time of Otherwise, be could put the name and not the 
Makhdum Shah epithets in his inscription. " 

A traditional time of the saint can, however, be ,surmised 
and suggested. Ghulam Akbar, one of the main descendents of 
the ‘Kha@dims’ of Shah Makhdtm’s dargah, deposed in 1904 in 
the court of the District Judge, Rajshahi about the ‘Tawliyat’ 
( trusteeship ) of the dargah property. His deposition is as follows : 


“The name of Makhdtm Saheb is Hazrat Shah Ruposh. 
Ido not know what other name he had... I do not remem- 
ber the date of his death. The estate does not date from 
before 1044 Hijri. In the papers that I have filed, it is 
mentioned that Shah RuUposh was living 450 years before 
that time. The writing on the stone and the papers filed 
by me do not tally. Iam the ninth generation from Shah 
Nutr (the first Mutawall? of the dargah )".? 


The Mutawall?'s deposition made at the court of the District 
Judge, Rüjsbahi, in 1904, may be summed up in the following 
terms: The “Wagf” property of the Makhdum Shüh's 'darg&h' 
was a rent-free estate granted by the Emperor Humayum (1530. 
1556) in 1044 A.H.—1634 A.D., and Shah Makpdum was alive 
450 years earlier than 1044 A.H. accordiog to the records submi- 
tted as ‘Exhibits’ to the Court. As we are mainly concerned 
J. “Purba Pakistaner Sufi Sadhak, 1961’, Bengali Academy, Dacca. 


2. Vide Index of papers of Appeal from original Decree No, $50 of 1904, at 
the Court of the District Judge, Rajshahi, 
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with‘ these two aspects of the Mutawalli’s statement, let us examine 
them critically. 


The first aspect of his statement is evidently incorrect. The 
Emperor Humayun could not grant the rent-free estate in 1044 
A.H.--1634 A.D. Because, the Emperor died in 1556, i.e., long 
78 years before the date (1634) of the gift. But, it may be 
the fact that the Estate was created in 1634 A.D. In that case 
it is quite likily that the Estate was created by ‘Ali Qul? Beygh 
the builder. of the mausoleum of the ‘dargzh’ in or around the 
year 1045 A. H.—1635 A.D. 


The second aspect of the Mutawalli’s statement that accor- 
ding to the documents he submitted to the Court, Shah Makhdtm 
was alive 450 years earlier than 1044 A.H., appears to be in- 
accurate though he (the Mutawall; ) claimed the date to be docu- 
mentary. Obviously the documents recorded the date, if they 
did it at all, on the basis of the tradition, orally handed down 
from generation to generation upto the time of the creation of 
the Estate. “Therefore, this old tradition as one of the materials 
of early history should neither be overlooked nor be over- 
emphasized. 


In the circumstances stated above, Iam of the opinion that 
in the absence of any other reliable data, this date, i.e., 450 
years before 1634 A.D., may provisionally be accepted as the 
time of advent of the saint at Rmpur-Boaliy8, i.e. modern 
Rajshahi. In that case, Makndum Shah was alive in 1634 — 450— 
1184 A. D. 


This date (1184 A.D.) of Shah Makhdtm’s. life appears to 
be probable even if we consider it from another point of view. 
The traditional account of the saint, recorded above, contains 
most of the characteristics of traditions, now metamorphosed 
into legends connected with the advent of the Darwishes of the 
pre-conquest of Bengal by the Muslim Turks. This is why 
Makhdum Shah: is still considered as the “Guardian-Saint” of 
Rajshahi. D 
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8. HADRAT-MAWLANA SHAH DAWLAH 
€ alive in 1519) ) 


_ “The _fomb ‘of this saint is. in “the yillage . of agha in the. 
Sadar sub- division of Rajshahi district. There. is a big ""wagf ` 
estate, in‘ the village, . the origin of which is as ‘follows : :. " 

idin 925 A.H., ie. in 1519 A.D.; a devotee. named Hadrat 
Mawlana. Shah Dawlah came ‘and “settled ` in “Bagha. ‘His tomb 
may be seen in a small cemetery in the mosque compound with 
those of five of his relatives. In 1615 A.D., his grandson Mawlüna 
Hadrat Shah “Abdul Wahhab received by a farman ( letters patent) 
of Mughal Emperor, a free grant of 42 villages yielding Rs. 8,000/- 
a year, for the support of his family”! 


9. SHAH 'ALI BAGHDADT. 
(death before 1480 A.D.). 


In the village of Mirptr in Dacca, lies the tomb of this 
saint. His title indicates that he was an inhabitant of Baghdad. 
Nothing definite is known about the saint. According to Mr, B. 
C. Allen, the saint died in 1577 A. D.? But in the absence of 
reliable historical evidences, we are unable to accept this date 
as true. Adjoining to the present shrine of the saint, there is an 
old mosque which contains an inscription in Arabic. This inscrip- 
tion records that the mosque was built in the year 885 A.H. 
1480 A.D. during the reign of Yusuf Shah (1478-1482 A.D.) 
jt is a well-known fact that almost all mosques adjoining to 
*dargahs" in Bengal, were built after the death of the saints or 
during their life time. So, it can fairly be presumed that the 
saint Shah Ali Baghdadi died before the year 1480 A.D. 


1. Bengal District Gazetteers, Rajshahi, 
2, East Bengal District Gazetteers, Dacca, 1912, p.65. 
3. Journal of the Asiatic Society of Bengal Old Series, Vol, XLIV. 1875, 
pt. I, p. 293. 
30— 
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' 10. SHAH TONGAR, 


The tomb of this saint is in Mu azzampur within the juris- 


diction of the police station RUpganj in Dacca. We do . not, 


know anything about this saint. The mosque adjoining. to his 
"dargüh" was built during the reign `of Shamsu-’d-Din ` Ahmad 
Shah {143131442 A. D. )?, This fact proves that the. saint was 


either a contemporary to. Shamsu- "d.Din Ahmad. Shah, or he 


died before We “Suliman, but 1 not after him. "uc 


MESS 
E 


bate a Xd ac D a Ap i ERE 


bet. E$ sume (ecd a py Sasa etm, yee qn 


i, East Bengal District Gazetteers, Dacca, 1912, p. 65, 


Chapter X 


HISTORY OF THE SUFIS OF BENGAL. - 
. Chattala Centre 


This centre comprises the districts of Chittagong, Tippera 
and Noskhali. But the main centre of the darvish activities was 
Chittagong; the the district of Chittagong, which is traditionally 
Land of Twelve called “the Land of Twelve 4wliyá". Amongst 
Awliyas". ' these twelve Awliya, Pir Badr is generally regarded 

as the first and the greatest Awliy2, who brought 
the message of Isl&m to this remotest corner of Bengal. Accor- 
ding to one version of the tradition, Pir Badr or Badr Awliya, 
ashe is generally called, was accompanied by eleven other Awliya 
whose tombs are now found in different parts of the district. They 
all are said to havestopped for rest for a few days at a place 
near the railway station at Kumirs, on their way to the modern 
town of Chittagong. This place still contains a shrine called 
“Bara Awliyar Dargah”. According to the other version, the place 
was as if a gateway to the entrance to the town of Chittagong 
in those early days ; and still it seems that it was so. Badr 
Awliya came alone to Chittagong and stopped there. Other 
Awliya followed suit subsequently. It is pretty certain that the 
town and district of Chittagong was the centre of the darvish 
activities in this part of Bengal. Innumerable tombs of known 
and unknown saints strewn all over the town itself and the district 
eloquently: testify to this fact. From this district message of Islam 
was carried to the other neighbouring districts either by the saints 
or by their devoted followers. 

However, apart from the darvishes of forgotten or half- 

forgotten names, the lists of “Twelve Awliya”, that 

Names of ten are generally furnished by the people of Chittagong 
Awliya out of to the inquirers, differ from one another with res- 
twelve. pect to a few less known names which. so far as 
2 we think, should not be included in the list, 
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commonly given. Among the twelve names only the following ten are 
common and known to almost all the people of Chittagong district : 


Names of Awliya as. o, Location of their tombs or the 
popularly known. > ^" abies” of places associated with 
them. 


1. Sultan Bàjizid Bis! i. On the top óf a hillock in 
^^ -> “Nagirabad, five miles North of 


ae Chittagong... =. + 
3. “Shaykh Tana. * "o2. e, Within Solak ahir ow. GOD 
-— : 4 0... named. *Sola-Shahar', situated at 
— o> a, nthe northern boundary . of. the 
‘Chittagong Municipality. 


A Badr ‘shah, « or. Badr.. S oen Bala s Bäzär. in the town. 


5 


ji ‘Awliyg, or, Pir Badr, D. eee 
4.. Katal, ‘Pir. (Pir! Qatt&l) E atalganj within. the Chittagong 
p" | Municipality. 
5. Shah Muhsin Awly& ... Bat-tali within the juridiction 
$1 of Anwara thüna. : 


6. Shsh. Pir Uv we Smtkaniya, _ | 

7..Shüh "Umar; se tee Chakaryg. — as 

8. Shah Badi. , eros o. c1 Jamalpur near the railway station 
` . Dhim.. E 

9. Shah Chand Awiliya. .,». Near the thana atis. 

10. Shah Zayd. EZ .. Kunderha: (A. B. R. ), 


Tt is almost certain that these, saints did not come to, Chittagong 
together ; ; they came to the district. either in groups of two. to 
three or one by one at intervals. The ‘Chittagonians still firmly 
believe that Badr Shah, ‚Katal Pir and Mubsin..Awliy&. were the 
caries of the, sent who. came. -together’ to. Chittagong. How 
|. sdi «> far the tradition is true, we do not. know. But 
‘Who are the the proofs adduced in the succeeding pages, warrant 
earliest of us to, believe that these three saints. were the ear- 
Awliyzs E liest of the saints of Chittagong and that they 

I entered Chittagong town one after another within 
only a short intervals if not together. Whatever might have. been 
the facts, it is “not improbable that Badr . Shah was accom- 
panied by a number of darvishes or at least men of saintly 
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Character," who “sponsored ‘the ` cause of Islfm i in | the disttict and 
‘its neighbouting places, Ë 
No serious doubt should be entertšined ` with regard to` “the 
preaching of Isl&m by ‘the Arab ‘Merchants in’ the district ‘of 
Chittagong: ‘before’ its ‘conquest by ‘the: Muslims’: in the middle of 
the fourteenth century’ A.D. “But “the Hames’ jw saints generally 
suggested by the, people An connection: with. the. preaching of 
Isl&m arouses a grave suspicion as to the authenticity of the 
traditional statement and the possibility ‘of the advent of darvishes 
of pre-Muslim period into the district so early. As 
Possibility of | for’ example, the names of Sultan B8yiz1d` Bistm: 
pre-Turki advent ( d. 874 A. D. yand- Shaykh -Faridu-’d-Din ‘Attar 
of the darvished: ( d. 1230 A. D. y ‘may be referred to here. In 
into Chittagong favour of Sult&n'' B&yizid Bistami’s advent, the 
^ - educated Muslims-- of the district argue that 
uitigos was an easly’ Arab’ settlement on the sea coast 
‘Of India, and hence it is not improbable that the saint came 
there’ at such an early date as the ninth century A.D: And the 
‘case ‘of Shaykh ‘Faridu-’d-Din 'Aitür too is-supported by the 
‘same ‘argument. We do not find any reason to reconcile it with 
their argument. Indeed, the port of Chittagong was an early 
Arab settlement on the sea-coast of India ; but does the anti- 
quity of this Arab settlement go back to so early a time as the 
eighth and- ninth centuries A.D. ? The case of Chittagong was 
not: like that of Surat on the western see-cosst of India. The 
‘history of Chittagong is only available up to the thirteenth century 
A. D., and before that it is enwrapped in darkness. In'such a 
case, it is not expedient: to rely on the local tradition absolutely, 
unless no definite historical: data is available in support `of 
the tradition. Chittagong was first conquered by' the Muslims 
‘daring the: reign of Fakhru-d-Din:Mubürak Shah ( 1336-1352 
A.D. ), the “first independent Sultin of Son&rg&on...No doubt, 
the dàrvisheá' either preceded or followed this conquest. But the 
possiblity: of ‘the -pre-Muslim advent of the darvishes: -cannot be 
legitimately entertained by those arguments which are generally 
fofwarded: and advanced by ‘the: people of Chittagong.. We should 
not be misunderstood here; we do not mean to say that the 
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possibility was nil. In the following pages we shall see that the 
darvish activity in Chittagong began much earlier than the Muslim 
conquest of the district. What we like to say is this that, the 
-traditional names of darvishes mentioned above, were not the 
real. names of those darvishes who came to Chittagong and began 
to work for Islam before the Muslim conquest. 


1. SULTAN BAYIZID BISTAMI ( d. 874 A. D. ) 
( Shah Sult®o Balkh! ?) I 


“The sarcophagus, grave made in imitation of the original 
grave „situated -elsewhere of this saint is situated on the top of 
a; hillock in the: village of Nasir&büd, five miles north of Chitta- 

gong town. Anold. mosque, still in good condition 
Information and used by the pilgrims, is at the foot of the hillock. 
about the shrine It contains no inscription ; but seems to be erected 
of the saint, -. during the beginning of the Mughal period. Close 
. to the mosque there is an old tank, now (1930) re-exca- 
vated, which. contains a good number of sea-turtles generally 
known as: *“AMazaris” or the protected tortoise of the saint’s 
grave, and a large number of “Gaj@r’’ fishes, called ‘‘Gaj@ris”. 
Many fabulous tales. are current in the locality about the origin 
of these “Gajaris” and “‘M@zaris” and. their safety from rapacious. 
hands of the people. There isan “Wagf Estate" of the dargah, 
from the income of which the expenses of the shrine are met. 
The management of the dargah is in the hands of “The Chittagong 
‘Endowment Committee". 

Everyone admits that the saint Sultan Bayizid Bistm! did not 
die here ; yet people do not hesitate to say that he came to Nasira-. 
bad at a time when the place was covered with. dense forest 
abounded with: wild animals, evil spirits and. genii, and that 

.heattained the saintly perfection and enlightenment 
Who was Sultan here after a long: time, spent in ascetic practices. 
Bayizid Bistami The story told. in connection with the abdication. 
of Chittagoug ? of his royal life and with the preference of a saintly 

life to the royal one, is exactly the.same as narrated: 
in connection with Shih Sultán Balkpi of Mah&sthana in Bogra. 
We hear of no Muslim saint who had ever set his foot om 
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Indian soil before the tenth century A. D. There is no definite 
and convincing proof of the fact that there had been any Arab 
relations with Chittagong before that period. Under the circum- 
stances, we cannot believe in the tradition of Suljin Bayizid 
Bistim?'s arrival at Chittagong before the beginning of the 
tenth century A.D. So far as we understand, Sulhan Bayizid 
Bistami has been confounded with Shah Sultan Balkhi. It is 
said that Shah Sultan first landed on Sandvip, an island in 
the Bay of Bengal near Chittagong. It is not at all improbable 
that he visited. Nasirabad before he had been in Sandvip. 
The similarity between the Bogra and Chittagong tradition and 
the improbability of Sultan Bayizid Bistëm1's arrival at Chitta- 
gong on such an'early date as the ninth century A. D. lead us to 
identify Sultan eee Bist&mi of s pas; with Shah Sultan 
of Bogra. i 
It is necessary to mention here that; our identification. ‘of 
Sultan Bayizid 'BistWmi of Chittagong fame with Shwh Sultan 
of Bogra is further strengthened by a passing reference to the 
saint’s name in one of the ballads ( vide Nurunnehar.o-Kabarer 
Kath@) of Eastern Bengal! where the following two lines occur 
in connection with the saint : 
“afanes off sama TATA | 
cam Cao BETS Seer cafe JAWATA n” 
“I pay respects to Shah Sultin of Nastr&bad ; 
Faithful Musalmans come from different places 
(to pay respects to him )". 
Here the name of. the saint is Shah SultBn instead of Sulhsšn 
Bayizid Bistami. It fully resembles the name of the saint of Bogra. 


. .BABA FARIDU-D-DIN SHAKRGANJ 
2 ( 1177-1269 A.D. ) ) 
Beside the hillock at Solak-Bahar (and not Sola-Shahar as 


has been recently named), situated within a mile north of Chittagong 
town, there is a fountain, famous for its pious association with the 


1. Purba ,Vanga Gitika, Dr. Dinesh Chandra Sen, published by the Univer- 
sity of" Calcutta. 
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name; 6f saint Shaykh Farid, .Thisfountain is popularly known as? 
cru yar sS haykh -Farider:: Chaghamnh!". ór-thegEouhtain ‘of 
Fountain;0b,;: -Shaykh Farid. *Owing to: its: traditiónal;iassociation- 
Sbaykb Farida :: with Shaykh: Farid," people; visit: this: sacred «fountain. 
aii lo grand. take its: water;home:tó serve the purpose: :of: 
holy: water aid: of medicine: for various ailments. vic, o pts 
zi *TThe rtfadition, current in the locality in: connection; with the: 
saintis ds follows»: Shaykh : Farid lost; his: father: -in- his infangy 
and; was;:brought: up under the care; of, his. mother who was sa; 
very:ipiods and. God-fearing: lady.: His; :mother,spared: no, :paine: 
ban peishs£o educate her, son;-and -give,-him, ‘a . regular; and 
Logal;^ jn ix. perfect ; theological:.teaining : for:.a Jong-pesiod of 
tradition; .( <; twelve, years;;on the expiry::of ‘which: Farid -became: 
rnejiue iin dirvery--profaund.. scholar gin:, different; branches; of: 
learning. His learning filled him with pride. One day while-Farid. 
was :engaged.-in. conversation: with his. mother, .the,,pious.: lady 
mildly? sdalded her: son: for; bis pride; in ."IImei-Zühiri^: oz worldly- 
leagning,sand<encouraged him:to.acquire- “Tlm-i-baigmi” | or divine: 
knowledge.«5dhelady further. added that unless. he. acquired divise: 
knowledge; his; worldly, learning wasin. yaig«z cep 9 co 
Shaykh Farid was very much. . affected by: +he advice: of - his. 
mother, and within. a few days, he, left. home, took shelter in a 
forest and engaged himself in “ascetic practices. , After twelve years, 
he returned and knocked ‘at hi$ ‘thother’s door "And asked her to. 
- receive him. : He met: with z. old reception: from; his mother who 
mildly scoldedxhim and told him again that- he: tád 'riotiattained: 
perfection as yet. Shaykn'Far!d. again returned to the forest, 
spent. ztwelve'years in*devotia&i; and" ascetic prhctices;:1came.;homé; 
kiadi atthis mother's door and. asked her tó receive Rito: His: 
mother again scolded him and he again went to the forest and: 
spent twelve: years more? in sévete:&scetic. practices. “This time, 
being very much mortified; Farid: did a novel thing. He tied up 
his.two legs.with the branch ef,a tree, stretchi T towards the 
small . valley where now lies, the. fountain called, “Shaykh Farider 
Chashmah”. In this position he bagan to recite the pame of 
God. as he was, determined this time either to die or to acquire 
that divine gnosis which his mother desired him to. attain. He 
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was always weeping for the mercy of God, and the tears of 
blood that were flowing from his eyes, are said to have. caused 
the fountain to spring up. 

In this way, while Shaykh Farid was passing his days through 
terrible ordeals one day a hungry crow perched on the same 
branch, to which his legs were tied up, and asked him for 
food. Farid offered his whole body to the crow which pecked 
at it quickly but could not get even a small piece of flesh. 
The crow being thus disappointed complained to Farid that he 
had deceived it by. offering a block of wood instead of his body. 
Farid -had nothing to satisfy his guest save his two eyes which 
were still soft. He requested the crow not to be dissatisfied with 
him and invited him to eat his left eye. The crow did that 
and flew away. Then a second crow came and asked Farid for 
food. He readily offered the right eye to it. The crow pecked 
it out, ate it and then flew away satisfied. In this way, when 
he lost his two eyes, he saw that he was seeing everything in 
the world. He fully understood this time that the longed for 
enlightenment and mental perfection had at last been attained. 
So he intended to visit his mother. He untied his legs and retur- 
ned home. On his arrival he wondered to see that the door of 
his mother's house was open for him. His mother understood 
that her son had attained the desired perfection ( Kàmaliyat ). 
She came out of the house and received her son with filial affection. 

After this, Farid passed a few days with his mother who 
again wished to see his son as an authoritative agent (Khalifah) 
of some other famous darvishes of India. Farid. requested his 
mother to suggest the name of a saint, from whom he might 
receive the “Cloak of Vicegerence" (Khirgah-i-Khilafat ). She 
suggested the name of BU‘ Ali Shah Qalandar, whom Farid did 
not deem a fit person to be his spiritual guide. So, he left 
Bu- Al: Qalandar, went to Qutbu-'d-Din; served him for a long 
time and received the “Cloak of Vicegerence" from him. On 
the receipt of the cloak, while he was returning to his mother, 
he succeeded to persuade Nizamu-’d-Din, a notorious dacoit, to 
shun the evil ways of life, he adopted. It is said that Nizamu- 
'd-Din afterwards became a great saint. 

31— 
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. After : this, Farid: reached. home, and + dedicated his, ..life. to. 
the. service. of his: mother and Islam.. gun EET ATEENAN 
As for the identification of Shaykh. Farid shard ire dileenoes 
ofz. opinion among. the. people of; Chittagong. The tradition. noted 


not c care (se: the ‘identification of dhie: iint; But. "ie usha. 
peg ; Muslims.: are of the opinion that this Shaykh: Farid: 
EN was. as «yas :the famous Persian. Saint, Fartidu-'diDin Attar. 
Shaykh: Farid. 2. : who died in the year 1930 A.D. Unfortunately, we are 

siones io able to.share with their views, for reasons, already. 
referred . to.. According. to :the. tradition, this Shaykh. Farid : was, 
the spiritual guide. of Niz&mu-'d-Din Awliya.(1236-1325,4.D;);. The. 
following. two: lines ~ of . Eastern : Bengal. Ballad ( yide P. V. G.. 
“ Nurunnehaár-o-Kabarer Katha”), supports the tradition..taken. 
down by us i E C. j aye. l. ie 


EH 


fenem TA arf efra cm mda 
EC ef TAI Sra AETAT DU 


"Then Tpay my respects to the saint Shaykh Farid 5 Besides) 
I pay my: respects’ to Nizznni-'d-Din Awliy® ‘who was his disciple” 
Iñ the tradition, we see that Shaykh Farid was contemporaty 
with Bu-‘All Qalander (d.1324 A.D), and a disciple of Qutbü-'d: 
Din.' This ` Qutbu-'d-D!n was none but Qüutbu-'d- -Din* BaPhtiy&r. 
Kaki (1142-1236 A.D.). Under the circumstances we do not’ see 
any reason, how Shaykh Farid of Chittagong ` can be identified 
with. ‘Shaykh’ Faridu-’d-Din ‘Attar of Persia? This Shaykh ‘Farid 
was no doubt Baba or Shaykh Faridu-’d-Din Shakrganj ‘who died 
in 1269 A.D. ‘aud was buried at Pakpattan in the Punjab. ` “He 
way a ‘disciple’ of Bakhtiyar Kaki and spiritual guido. sr Nizgmu- 
DIA ‘Awliya ‘of Delhi: E MEC 

` However, it seems likely that Shaykh Faridu-'d- Din Shakrganj 
once came to Bengal. We have, just now identified his" 'éonnection 
with the fountain called. “Shaykh Farider Chashmah”.” There dre 
many other fountains in the town of Chittagong fear by this one ; 
bit ‘they are not associated with Shaykh’ Farid in “the” ‘same 
way.” Apart from this, Mere isa tradition ` still current i in Some 


jè 
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parts of the district’ of Faridpur that the name of the district 
fac ol tal and town of Faridpur -was. given’ after the name 
Possibilty: of* / of ‘Shaykh Farid, who once! visited the district and 
Shaykh Farid’s converted the people to Islam. A small tomb, which 
visit to’ Bengal was probably made ` to commemorate the name and 
SM soq — 5 vaetivities “óf the saint, is still seen in the town 
ab Pardoner? “Both Hindus and Muslims give offerings to it in 
fulfilment: of théir vows. The Wahhabi movement: of Faridpur 
Bas now “much! feduced its influence on the Muslim community. ` 


ids SHAH BADRU-D- DIN 'ALLAMAH, 


ae in TM rd 


of his. AG ... Sources. . His imb lies to the sónthern. side of 

A ub . Bakhshi Büzür—a market situated at the middle of 
the town. His tomb is a place of veneration to all people—Hindus, 
Muslims, native Christians and Buddhists. 

As this great saint of Chittagong is traditionally associated 
with the spread. of Islam in the district, his activities deserve 
elaborate treatment ‘and the current tradition and records in 
connection with him requires a careful study in the modern 
historical Tight. The popular version of the tradition i is as follows : 


; MES js said: that some five to six hundred years ago, Badr 
Sahib, being, seated on.a big. block. of stone came floating to 
Chittagong. ;, At. that time there was no man in the modern town 
of ‘Chittagong, except the “Jinns” or Fairies to whom he prayed 
ee ar for a very. small space that might contain only a 
Local. tradition... a. “Chapt” or earthen lamp. The place granted 
hee. us, to, him .was on the summit of a hillock now 


situated on. the north. of, present Qadam Mubarak Mosque at 
Rabmatganj. ... When evening. fell, , Bardr Pir lighted his “Chap” 
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or earthen lamp on the place given to him, It was a magic 
lamp which had the power to expel the Fairies. When the saint 
lighted it on the summit of the hillock, it threw its beams to 
long distances around it, and the magical power of the lamp 
began to spread all around compelling the *Jinns" to leave the 
lighted place. In this way, Badr Pir freed considerable portion 
of the tract from the ““Jimms.” The hillock, on which Pir Badr 
is said to have lighted his earthen lamp ( Chaj:), is now called 
“Badr Pati" or the place of Badr's lamp, where up till now many 
local Hindus, Christians and Muslims light votive candles each 
evening. In this way, as the district was first lighted by the 
“Chat” of Badr Shah, and as for the first time the saint made 
the district a habitable place for the Muslims it is now called 
"Chatigaon" or *'Chatg&on" after the name of the magic lamp 
of the saint. In course of time, Badr Shah drove all the *'Jinns" 
out of Chittagong, made it quite habitable for all, and then he 
repaired to the southern side of modern Bakhshi Bazar. In this 
place, he made a permanent *'astánah" or residence, and preached 
Islám for a long time. In aducing the proof of their statement 
that the district of Chittagong was formerly inhabited by “Jinns” 
people generally refer to the name of a hill called “Parir Pahar" 
or “Hill of the Fairies”, on the top of which now stand the 
court buildings of Chittagong. They say that the hill was the 
residence of the *''Jinns". 


Local devotees of Pir Badr consider him to be the Guardian 
Saint of the town. Throughout the whole of East 

Pir Badr's asso- Bengal boatmen invoke his spirit along with other five 
ciation with saints on the eve of their journey by water, saying 
water, “Panch Pir, Badr, Badr’. They believe that Badr 
Pir, a deathless spirit, presides over water ‘of 

the rivers and seas and when boatmen are involved in danger 
and his assistance is sought for, he comes to their help, and 
saves them from the impending peril of shipwreck. The Bengali 
formulas for invoking the spirit of Pir Badr, current among the 
Hindu and Muslim boatmen of Chittagong district are slightly 
different in wording, and hence, it is interesting to note them here. 
Hindu boatmen invoke Pir Badr by the recitation of this formula : 
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“ara sik cen mE, 
fe are fagara, 
Parca er] TAN 
Ara Wa, aa i" 

Translation : 
“We are (his) children, 
Ghazi is watching (over us). 

The river Gang is ahead of us 

(We invoke the spirit of) Five Saints and shang all Badr”. 


And the Muslim boatmen, by’ this : 
“Ora AÈ crm ARE, 
f E ANAT, 
oe, «4I Tete, aa, a741“ 
Translation : 
“We are (bis) children, 
Ghazi is watching (over us) 
( We invoke the assistance of) 
Allah, His Prophet, the Five Saints and above all Badr”. 


Let us now critically examine the tradition of Pir Badr. 
Whether the name of Chittagong was given from the “Chdfi” 
of Badr Pir is a doubtful question, quite unnecessary to discuss 
here. But the main trend of tradition leads us to hold the view 
that Badr Shah was the first Muslim saint who propagated Islam in 
the district and that he wrested Chittagong from the hands of 
the Maghs who are described in the tradition as the '"Jinns" or 

Fairies. So far as we think, “parir pahar” or the 
Critical examina. “‘Hill of the Fairies” was the seat of the Maghs 
tion of the tradition (Fairies) of Arakan, who broughtuntold miseries on 

theinhabitants of Chittagong and sea-coast districts 
of southern Bengal, not only by their piratical habit, but by 
many other inhuman practices such as the acts of 'kidnapping, 
incendiarism, carrying away cattle, and complete devastation of. 
paddy fields. This is why the lawless state of a country is 
generally described by the Bengali phrase *'Magher Mulluk" i.e 
the country of the Maghs, where no law and order exist. The 
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acts of such kinds of violence ‘committed’ bythe ‘Maghs, have 
now formed the basis of many folk and faity tales “of Chittagong 
Still our children gathering around their old:grandmothers in the. 
evening hear these tales with curious: interest. Heroes and heroines 
of these tales are men and women, who, being. carried; away by 
the Fairies to their land, were married to, them ,and.fhen com- 
pelled to perform all domestic „duties - like) ordinary, men, The 
glimpse of misty historical facts ‘through; these folk and, fainy 
tales;of; Chittagong, does not .carry us -to the: romantic „reglon 
of fairy land, but reminds us of the past stories of the, ‘Magh Pirates. 

The earliest archaeological evidence of the administration ‘of 
Chittagong bythe Hindus is a copperplate Idiscove red ‘in Nasira- 
bad and executed in 1243 A. D., by one of | "tlie Vaisnàb.  Rajis, 
Deva by name.! Though, this copper:plate' khows that düring the 
beginning of the thirteenth century A. D., Chittagong Was ander 
the Hindu administration, yet' ic idántot “be: ‘said ` ‘with precision 
that inhabitants of Chittagong wére safe from 'the` fapacious hands 
of the Arakanese. under the Hindus. We definitely know that from 
the Beginning of he "Furk1-cónquest of ‘Chittagong: (‘first half of 
the fourteenth» century ).,upio the,,middle.of.;the Mughal period 
Chittagong. was: not thoroughly „cleared; off . ofthe Maghs,,;.So, 
we;may -fairly;; presume, that while Badr: Pir came.to Chittagong,. 
the: district was under: the, Maghs. and. he came. in collision with. 
them: and drove them away;from;the.town.; «4: «v suo? sen ts 
i> -Fhe'name of. Badr -Shah” is not only traditionally. associated, 
with'the first: :conguest:'o0f, Chittagong, :by. the Muslims,., but. also, 
it ris found. in one of the :ballads of Eastern. Bengal Ballads. In 
this; talladi:the homis: four.lines are found;in connection, with. 


the ainte S'otou ien : ic ABD oonibss! ani 10 goi: 
IDOP MEE Ls fie. xs SIR S am. imm. faa l 
dos qoc AARI STAN PT; ATTA KEANE asihan lo 


sni Sois | qupd. RTA MIATA BTW CARTY nang vnBIm 


` fon fitam: ms Hm ira, aen Uie 


Hr d NI 
rine Dia vbhsq 


ted ae 


uv uzhi vas By gh P badivse vitm Tau 
K. '*Notés “on the Chittagong. oras] sess J2AISiB5rpartl. 1874.55. 5i: 
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CA Buk 


dr in nearly Bengali 
, E ite 12 
li kraturé. - 


Auol] uii 


š ini to ail of the four ditections and’ ‘then 
“hake i up my “miid to 'addfesü the audience. 
i bow Before ` “the "éighthy thousand: "Pus," who 
n 3 "ute ‘over my head. 
‘I déclare. my “obedi ince do the eighty thousand 


a $ um 
wabi- -f su 


SLEAT 


I Q nin 7 
E S 


i^ aoib Pueta; tgpi 


ne my head”! 
oe 54n a ‘Bengali M. s. dated Hijti 1055 = 1646 A D. , the following 
piss ion « 


PIS eiui 


I Kadal Khas ‘Ghai i was “recorded.” "THe | ‘general was glad 
é` "a saint Badr Alam in the town ‘of ‘Chittagong. The 


ens. 


description ^ Fun thus : 

7 "E re peadly "pay my “honour ' with’ heart ‘and’ ‘soul to Kadal 
one < Ghazr who is is Known to be the” bést: man in the world. 
s Ii h the ‘fight’ with ‘him, innumerable enemies fell, some of 


‘them’ ‘drowned’ in the sea and some of them took shelter 
ix d í in the forest 


Thousänds were killed by the order of one man (Kadal Khan); 
' ‘Being victorious’ over the enemies, he subjugated Chittagong. 
BA ^ Afr. 'the' defeat) the infidels assembled under a p Men: Ta 
Ae felled: "e ‘and killed an of them. MET 


One of his companions,- broke the image of Ch8tesvar! ; ; 
“And converted the people of id town of Chatigram to 


Boso Cb. ies Islam’? 


1. Bangala Prachin Punthir Vibran, Abdul Karim (B.S. 1321) pt. 1.p.157, 

2. sta wea mol fa ate ara. PAAA: MA ga GRAA MAIN 
ara ama afer ames faa) - Ca (xm NAS sam NGA l 
as ma wa cus aida fag: fet, sa teat fonda n 


ene ber ... pee «077 98 ` ... ... 


Awe aG Uca seri mk Qm QufW swa sire fasa i 
wA aF for afta onbad I «arate tea sa oar KA h 
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After the victory while Kadal Khan Ghazi was returning 
to his camp (or house), he met with a number of saints among 
whom Haji Khalil and Badr Alam were prominent. He took 
them with him and entertained them in his camp. This incident 
has thus been described in the manuscript : i 

“Accompanied by eleven companions, Kadal Khan Ghazi 
brought the two saint friends to his house. ( Among 
those eleven men, Haji Khalil was one). While Badr 
Alam saw Hajt Khalil, he became very much glad. (Badr 
received Haji Khalil) while other received others.” 

From the above description, it will be seen that Kadal 

Khan Ghazi was the first Muslim. conqueror of 
Historical test Chittagong, and one of his friends broke the image 
of these refer- of the Chatteswari and converted the whole popu- 
ences. lation of the town to Islam. The name of Kadal 
Khan Ghazi’s iconoclastic friend is not clearly 
mentioned in any passages. But itis not difficult to understand 
that this man was Badr Alam, because it is clear from the 
passages quoted above that Badr Alam was in the camp, while 
Kadal Khan brought with him his saint friends in his camp. 
Then who is this Badr Alam ? So faras we think this Badr 
Alam was none but Badr Shah of Chittagong who is still reputed 
to have converted extensively the people of the district to Islam. 
His full name was perhaps Badru-d-Din “Allëmah. “Allamah” 
means" a very learned man" and it is generally used as the 
title of Muslim doctors and preachers. 

The history of. Chittagong is enwrapped in darkness. 
Otherwise, we would have been able to identify Kadal Khan 
Ghazi with the first Muslim conqueror of Chittagong, whose 


$1 "expe ANF, 
PERATA enfer MF, 
ye fra wA AS Cena 
arfa amets afa, 
ma TATA "dl, 
a sce rese u 
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name is yet to be discovered. But the value of the old Bengali 
manuscript mentioned above cannot be ignored as historical docu- 
ment in the case of absence of any other more authentic histo- 
rical evidences. Hence we think that Kadal KhHn Ghazi was 
the first Muslim conqueror of Chittagong, and Pir Badr was one 
of his companions. There is still a village called Kadalptr in 
the jurisdiction of the hana Ra&ozan in Chittagong, and accord- 
ing to local tradition the village was named after one Kadal 
Khan, who was the governor of Chittagong. But, we do not 
know any man bearing that name, was ever a governor of the 
district, during Muhammadan rule. Therefore we suppose that 
this Kadal Khan was Kadal Khan Ghazi, the conqueror of 
Chittagong. 

Now, we should see, when Chittagong was first conquered 
by the Muslims ? If we can solve this question definitely, we 
shall be able to know roughly the date of Pir Badr who was 
with Kadal ‘Khan during his first victory over the Hindus. The 

earliest archaeological remains of the Muhammadan 
Badr Shah's period in Chittagong, are a magnificient mosque at 
association with Hat-hazüri, twelve miles north of Chittagong town 
the first conquest and a silver coin of Jalalu-’d-Din. The inscription 
of Chittagong by attached to the mosque records that it was built 
The Muslims, during the reign of Ruknu-’d-Din Barbak Shah 

(1459-1474) and a coin struck in the Chittagong 
Mint dates 1430 A.D.2 Then, shall we presume that Chittagong 
was not conquered by the Muslims before 1430 A.D.? If we 
do that we shall be totally deceived. As for the definite date 
of the conquest of a place, we cannot entirely rely on the 
archaeological evidences. Who can say, that new finds and dis- 
coveries will not bring new facts to light ? From the history of 
Shihabu-'d-Din Talis, written in the last part of the seventeenth 
century, we come to know that Chittagong was first conquered 
in or about the year 1340 A. D., by the Muslims, during the 


1. East Bengal District Gazetteers, Chittagong, 1908. pp. 22. and 185. 
2. Catalogue of Coins in the Indian Museum Vol. IE, part. II, p. 163, 
No. 110. 
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reign of Fakhru-d-Din Mubarak Sh&h.! This fact is supported 
by the records of Ibn-Batttah’s travel to Bengal. He visited 
Chittagong during the cold weather of 1346-47 A.D. and he saw 
the port of Chittagong was under the government of Faiptu-'d-Din.? 


From the above discussion, we are perhaps justified to arrive 

at the conclusion that in the year 1340 A. D., Chittagong was 

first conqueréd by the Muslims and the expedition 

Badr Shāh' ` . was led by Kadal Khan Ghazi who was probably 

was alive the general of Fakhru-d-Din Mubarak Shsh. We 

in 1340 A.D. have seen that Pir Badr was with him and hence 
he was alive in the year 1340 A. D. 


That ` Badr Shšh was alive in the year 1340 A; D. is suppor- 
ted by another authentic proof and that is the discovery of an 
inscription preserved in the tomb of Muhsin Awliya. We shall 
elaborately discuss about this inscription later on. According to 
this inscription the saint Muhsin died in 800 A. H.=1397 A. D. 
We have already discussed about the tradition that Muhsin Awliya 
was one of the companions of Pir Badr. Hence it is not at all 
improbable that Muhsin Awliy& died 57 years after Badr Sh&h. 


From the above, it will be clearly seen that Pir Badr was 
his popular name and the real name was Badru-'d-Din 'All&mah. 
He was undoubtedly alive in the year 1340 A.D. and he was 
not a mythical person whom the people adore, admire and pay 
respect. Onlyona flimsy basis of boat-men's respect and adora- 
tion for him, Mr. E. A. Gait ( vide Bengal Census Report, 1901) 
advanced a whimsical theory that Pir Badr is identical with 
Khwajah Khidr, a mythical person of the Arabs. What weight 
this theory carries, will now be clear to all. Dr. Wise identifies 
Badr Shah of Chittagong with one Badru-’d-Din Badr-i ‘Alam 
of Bihar? This saint of Bihar died in 1440 A. D. and is said to 
have lived in Chittagong for sometime. On the authority of Dr. 


1. East Bengal District Gazetteers, Chittagong, 1908, pp, 20-21. 

2, Coins and Chronology, of the Early Independent Sultans of Bengal. —N.K. 
Bhattasali ( W. Hefer & Sons, England), 1922, pp. 143-149. 

3. East Bengal District Gazetteers, Chittagong. 1908, p. 55. 

4, Contribitions to the Geography and History of Bengal—Blochmann, p. 94. 
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Wise and Blochmann, Shamsu-l-Ulamà  Hidüyit Husayn too 
identifies Pir Badr with the saint of Bihar. But we do not see 
any reason to agree with them on this point. The evidences, 
we have produced, provide us with sufficient grounds 
to reject their suppositions. It is not all improbable that 
the saint of Bihar visited Chittagong at a date much later than 
Pir Badr. Only on the similarity of names, we cannot identify 
two men of dfferent ages to be one. 


However, we do not know about the exact date of Pir 
Badr's death. Every year, on the 29th of Ramdan, the 'Urs 
or death-anniversary of the saint is still held at his tomb in 
Chittagong. In this ceremony generally "Shirm?" ( porridge of rice 
and sugar) is prepared in honour of the dead saint and dis- 
tributed among those present. That this ceremony was once 
performed with great eclat and in a big scale is clearly indicated 


by the following popular proverb of the Chittagong district : 
"faera ome qaqaq. fafa ( fafa), 
CHO NRA, TH Ta Cen TEH, Bfefa 1” 

“Shirnt” of “Bilar garu, Badarar chinni ( sinni ) - 

Pir Badr. Keay pail ghara ghara, keay pail ikkini”. 

This proverb is explained in two ways: 

(a) “The “shirn?” offering to Badr is (plentiful in quantity ) 
like cattle in the field,—but some get jarfuls of it 
while others get only a tiny bit”. 

or 

(b) It may mean this :—‘‘The cows belong to the fields ; 
the offering is to the saint Badr: people get as much 
as they can,—some jarfuls, others a tiny bit. (This 
simply means that even the cattle grazing in the field 
may be sacrificed in the name of Pir Badr ; yet there 
will be a scramble for this meat offering). 


The tomb of Pir Badr was all along an object of venera- 
tion to all classes of people. We have already said about 


I. Encyelopaedia of Islam Vol. L, First Ed. p. 559. 
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the respect, the saint still commands from the local Muslims, 

: Christians and Hindus. In early times, the saint 
Venerationto was venerated by the Maghs even. Shih&bu--Din 
the saint. Talish, the Persian historian of Chittagong writes, — 

“On a height within the fort (this fort is now 
not in existence, but the place where it was situated is now 
called *'Andarkillà" or Inner Fort) is a tomb, known as the 
*Astánah' of Pir Badr; the attendants of the shrine perform 
prayer and fast. The Magh infidels have settled some villages 
in 'wagf' on this tomb; they make pilgrimages to the holy 
dead and offer presents. Still the Hindu merchants of Chittagong 
town never open a new account of their shops on Bengali new- 
year's day, without the name of Pir Badr written down on the 
top of the first page of their account-book. They write “Pir 
Badr Bharasa"-a Bengali phrase that simply means “Pir Badr 
is our only hope”. 


4. QATTAL PIR, 
( Contemporary with Badr ). 

This saint is known as Katal Pir, after whom the name of 
the place, where he was interred, is known as Kattalganj >Katalganj. 
It is situated on the northern boundary of the Chittagong muni- 

cipality. No body knows the real name of this 
Qattal Pirra — saint. They say, he came riding on a Katalor Kata 
companion of fish with Badr Shah, and hence he was called Katal 
Badr Shih. Pir. As all the people are 'of unanimous opinion 
that the saint was contemporary with Badr Shah, 
we can not reject it, unless other historical evidences go against 
it. But we cannot believe in the story that he came riding on a 
Katla i.e.,a fish belonging to the Carp Class and that is why he is 
called Katal Pir. We prsume he was one of the companions of 
Badr Shah who fought with the Maghs. Perhaps he was a great 
fighter and hence was called *'Qatt2/", in the deviated form 
*Katal", to mean “a brave warrior", in Arabic. 
The possibility of Katal Pir being an Islámised version on 


1, East Bengal District Gazetteers—Chittagong, 1908 p. 176. 
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a local godling or even a Buddhist saint, associated with the 

Katal fish, is also to be remembered in this connec- 
Hemaybean tion. In many parts of Bengal, local godlings 
Aslamised version were Islamised; and legends connected with many 
ofa local fabulous saints of Bengal warrant us to hold this 
&odling. opinion. In the case of Katal Pir, some such 

thing is not at all improbable to happen. ( Cf. 
Luyipa, who was fond of fish entrails and had the sobriquet 
Matsyantrada> Machhandali Pir) 


5. SHAH MUHSIN AWLYA (d. 1397 A.D. ). 


Formerly the tomb of this saint was in the village of 
Jhiyart in the jurisdiction of the than@ Anwara. Afterwards, it 
had been removed to a neighbouring village called Bat-tali, where 
it is still found. 

The story current in the locality and narrated by the des- 
cendants of the saint, is mainly this : 

Pir Badr, Oattal Pir and Shah Muhsin Awliya first came 
to Gaur from Panipat. They did not like to live there and 

hence left the place for Dacca, where they stayed 
Story in connec- for a considerable period of time. From  Dacca 
tion with tbe they started for Chittagong by water. They used 
saint. three floating instruments viz, a plank of wood, 

a Katla fish, and a big block of stone. Muhsin 
Awiiya used the last means of water transport. In course of 
due time, he reached the village of Jhiy@ri, settled there, and 
began to preach Islàm among the Hindus. 

The saint had no son, but a daughter called Nirmal Bib! 
or Narmi Bibi and a nephew (brothers son) named Shah 
Sikandar. He gave his daughter in marriage with his nephew 
‘before he left home for Bengal. But as he was not returning 
home for a long time, his daughter and son-in-law came to 
Bengal in search of him and if possible to take him back to 
his native land Panipat. But, they could not persuade him 
to return to his mother land and hence, they too made up 
their mind to live with the saint at JhiyB&ri. Only after a few 
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days of their arrival at Jhiy&r!, Shah Muhsin died and was buri- 
ed in the “Khanagah”. Narmi Bibi and Sikandar never returned 
to their native land and they had a son called Shah Qutbu-’d- 
Din, whose descendants are still living in Jhiyüri. 


The former tomb of Shah Muhsin Awliya at Jhiyár! was 
on the bank of the river Sankha, which still changes its course 
annually. Once the river changed its course so dangerously that 

the grave of the saint was about to be washed away. 
Removal ofthe Zabardast Khan, a local *"Zamindar", was at that 
saint's tomb. time a very wealthy and influential man in the 

locality. The saint thrice ordered him in a dream 
to remove his grave to some other safer place. But, Zabardast 
Khan did not pay any heed to it. The people of the locality 
came to know of this and removed the grave according to the . 
wishes of the saint to the neighbouring village Bat-tali. It is 
said that still the descendants of Zabardast Khün cannot burn 
a votive lamp within the compound of the saint’s grave. People 
say that they have witnessed several times the descendants of 
Zabardast Khan trying to burn a votive lamp bside and in the 
coumpound of the saint’s grave and every time failing to burn it. 


A curious custom is still followed in the shrine of the saint 
at Bat-tali. The shrine has walls of burnt bricks, but the roof 
is of stráw —thatch ; itis never made of masonry. There are two 

local Hindu families of house-builders (gharami ; 
A peculiar custom Karigar ) whose time-honoured traditional duty 

is to thatch the roof once every year, at the end 
of Phàülgun, or beginning of Chaitra. This must be done 
within this period and done by men of those two Hindu familes 
only ; otherwise rains would, as it is firmly and widely believed 
by both Hindus and Muslims, be withheld from the locality. 


The block of stone by which Muhsin Awliya is said to 
have come to Jhiyar: floating, is now beside the | saint’s tomb. 
at Bat-tali. It is now much venerated by the illiterate Hindus 
and Muslims. Votive candles are generally burnt on this. When 
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I first heard about this stone, it at once occurred to me that 
the stone might have been an inscription, But no 
The inscription body assured mc about its being an inscription except 
of the saint's that old and venerable literateur Mawlawi *Abdu-'l- 
dargah. Karim Sahityavisürad of Chittagong with whom 
I went to examine the stone last year (1931). After 

a good deal of difficulty, we succeeded to discover that it is a 
Persian inscription in Tughra character.“ It is now not in:a good 
condition, Half of the writings has been rubbed out. We took 
three impressions of the inscription, tried to read it but could 
not. Now with the help of Mr. Shamsu-'d-Din, an expert of 
the Indian Museum, we deciphered the following text of this 
inscription : f 

Ist line = * * * osos Ale Sgt ela piu) Gagas 

2nd line - unreadable. 

3rd line = X X X A... X X X 
Translation :— On the twentieth Shawal ‘Abid and Majdhub X X X 

800 A.H.==1397 A.D. 

From this fragmentary inscription, it can be safely concluded 

that the saint Muhsin Awliya died in 800 A. H. —1397 A. D. 


6. SHAH PIR 
(d. 1632 A.D. ). 


The shrine of this darwish is a famous place of pilgrimage 
to the people of the thang Satkania. Within a distance of two 
or three miles from the shrine of the saint, there is a great 
market called *Darbesher Hat”, said to have been founded by 

thesaint. People say, his real name was Muham ` 
Shah Pir mad Yusuf and he was a prince of Delhi. After 
he passed his youth, he became indifferent to the 
world and renounced it, In course of time, he became a great 


* It is interesting to note here, that the inscription was written in Persian 
language. We have not yet come across with any Persian inscription 
of so early a date as £00 A. H. From this point of view. the inscrip- 
tion is a very interesting and important one. 
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darwish, and came to Satkania some three or four hundred years. 
ago. He settled at the place, where his tomb lies now, and 
preached Isl&m for a long time. 

We know of a great Indian saint named Shh Pir, whose 
shrine is in Meerut in the United Provinces, His magnificient 
shrine was built by Nur Jahan, the beloved wife of the Emperor 
Jahangir. He died in the year in 1632 A.D. and belonged to 
the Shattari order of Indian darwishes. 

Does this Shah Pir of Chittagong possess any connection 
with Shah Pir of Meerut ? I believe he does. That he was a 

Northern Indian saint, is clear from the tradition 


His death that he was a prince of Delhi. It is quite probable 
1632A.D. that he visited Satkánia once in his life time. If 


it be so, Shah Pir of Chittagong died in 1632 A. D. 
in Meerut and not in Chittagong, which contains his memorial 
tomb. 

7. SHAH" 'UMAR, 


The shrine of this famous saint of Chittagong is in a small 
valley lying on the east of thana Chakariya. Though, the fame 
of this saint is very great and he is reckoned amongst the 

twelve Awliya, of Chittagong, yet nothing definite 
Shah “Umar of is known about him except that he was a great 
Chittagong, missionary who preached Islam in the southern 
part of the district. 

In the paraganah ‘Umarabad of Noakh&li district there is 
the tomb of a great Muslim saint called Shghi*Umar, He is 
credited even by Hindu historians with an ‘immense number of 
conversion’. According to local tradition, ‘a Persian Pir by name 
; ‘Umar Shah came to the district ( NoBkhali ) and 
Umar Shahof lived there in his boat working miracles and mak- 
Noakhali. ing multitudes of converts... It was at his instance 

that the Emperor Muhammad Shah (1719-1748) 
settled it (ie. Parganah ‘Umar&bad) with two brothers of Delhi 
Amàanulldh Khan and San@ullah Khan at the very low revenue 
of Rs. 289° 

1, East Bengal District Gezetteers- Noakhali, 1911. p. 101. 
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We suppose, this ‘Umar Shah of Noakhali and Sh®h ‘Umar 
of Chittagong were the same and one person. If our supposition 
be true, then Shah ‘Umar of Chittagong was alive during the 
first half of the eighteenth century. But, the people of Chittagong 
say that Shah ‘Umar was of much earlier date; he came to 
Chittagong some three to four hundred years ago. 


8. SHAH BADL. 


The tomb of this saint lies near the Assam Bengal Railway 

station at Dhum. Nothing definite is known about 

Shah Badi this saint. They say, he belongs to the group of twelve 

Awliyas of Chittagong. According to local tradition, 

he came to Chittagong about four hundred years ago. His tomb 

is a favourite resort to those who are involved in legal suits 
in particular and other mundane difficulties in general. 


9. SHAH MULLA MISKIN, 


The old shrine of this saint called “Mulla Shah Takiyah” is 
on the top of a hillock at Chandanpur& within the Chittagong 
Municipal area. It is said that he came to Chittagong a few 

years after Badr Shah with a number of darwishes 
Shah Mulla known as Shah Nur, Shah Ashraf, K8buli Shah, 
Miskin. Bandah Riza Shah, and Shah Mubarak “Ali. 

The tombs of these saints are beside the tomb of 
Mull& Miskin Sháh. 

Near the tomb of this saint, there is an old mosque which 
looks like having been built during the pre-Mughal period from 
the architectural and structural point of view. Mull& Shah 
Miskin, as the saint is generally called, might have belonged to 
the pre-Mughal period like the mosque itself. 


10 SHAH ZAYD 


On the north west side of Bangladesh. Railway station Kunder- 
hat, two miles south of ¿hëna Mitsar&i ( known as Miregvart ), the 
tomb of Shsh Zayd lies.. His shrine is locally 
known as "Baratakia", which is universally venerated 
by the Hindus and Musalmans of the tract lying 
to the west of Sitakunda Mountain Range. 

33— 


Shah Zayd. 
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. Nothing definite is known about this great saint of Chittagong 
There was a big estate settled on his shrine during: the. rule of 
the Nawwsbs of Bengal. Still a small portion of this state is 
left free of rent to the guardians. of the shrine. 

` Shah Zayd is one of the earliest saints of Chittagong, and 
he is generally reckoned amongst the “Twelve Awliya” of the 
district. The general impression of the guardians of his shrine is 
this that he was alive some four to five hundred years ago. 


11. SHAH GHAND AWLIYA 


. The grave of this saint is within a small old sepulchre, situ- 
‘ated on the. bank of the river Srimati within one and half a 
mile. distance from the kana Patim- This saint is 
Shah Chand also reckoned amongst the “Twelve Avwilia’ of 
Awliya. Chittagong. He still commands respects of all 
classes of Hindus and Muslims living within the 

jurisdiction of rhana Patia. 

It is said that Shah Chand Awliy& was a confirmed bach- 
elor and he was leading a saintly life in disguise at a certain 
place in Delhi. At that time, a lady of the royal family was 

very anxious to get a husband after her liking. 
Traditional acco- She waited long but none was available as she 
unt of the saint, wanted. On this, she became very much mortified 

and disgusted with her life. One day, she visited 
the saint to know of her fate and she was utterly disappointed 
when the saint told her that it was not her fate to be a wife. 
On this, the princess began to press the saint to marry her. The saint 
tried to avoid hercleverly. In spite of this, when pressure was 
repeatedly put on him, he ran away from Delhi to Bengal. 

The first place where he stopped for some time in Bengal 
was Chündpür, situated on the bank of the river Meghna. Then 
he successively visited Chándpür in Sitakunda, Cha@ndg&on near 
Chittagong town, Chündptir on the bank of Sankha and the places 
lying on both sides of the streamlet Chandkhah in Patið. As 
all these places are associated with this great saint, they are call- 
ed after the name of the saint. When he settled permanently in 
Patià, the importunate lady Yollowed him there. 
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Shortly after her arrival at Patià, the saint died, and the 
lady, with her retinue whom she took to serve her on her way 
to Bengal, determined to live there as the '*Khadimah" or a female 
attendant of the saint's tomb. 

There is an ancient family in Patia, called the family of 
“Chikan Qadi”. The members of this family claim their descent 

. from one of those earliest Khadims of the saint's 
Approximate — dargah, who came to Patig as the relative of the 
time of his arriv- princess. The genealogical table that is orally furnished 
al at Chittagong. by the members of, this family shows that the present 

generation stands on the 18th line. If this genealogy, 
be true, Shah Chand Awliya must have come to Chittagong, some 
five hundred years ago, ie. in the 15th century A.D. 


12 QADi MUWAKKIL ( Contemporary: with Auranzib ). 


The grave of this saint is on the northern bank of an 
old tank‘ called “Gobaliddighi”, ‘situated to the east of shana 
Mirsaraj. The following story is widely current in the locality 
about his renunciation of the world : 

Muwakkil was the “Qadiu-’l-Qudat” or the “Chief Justice" of 
Delhi, in the reign of Aurangzib ( 1659-1707 A.D.). During the 

tenure of his service, a brother-in-law ( wife’s younger 
Qadi brother ) of the Emperor committed some offence, 
Muwakkil, “for which he was sent to Qadi Muwakkil for trial. 

Thé Empress came to know of the sad plight of her 
brother and in order to save him from the impending conviction, she 
sent a'secret message to the Qadi to treat the case of her 
brother leniently. The Qadı being a just and honest man, did 
not care for the message of the Empress, and passeda sentence, 
commensurate with the gravity of offence, committed by the 
accused. The Empress became very much enraged and gave a 
secret threatening to the Qadi. On this, the Qad1 resigned the 
post, made up his mind to renounce the world and left Delhi 
for the attainment of spiritual perfection (Kamaliyat). In course 
of his wandering he reached Chittagong, settled permanently in 
Mirasarai and passed thé rest of his life in religious devotion and 
act of preaching Islam among the people. 


j Chapter XI n 


^ “THE gÜFI INFLUENCE ON BENGAL ` 

^t is generally said that'establishment of Muslim rule was 
instrumental to bring the faith of Islam and its civilisation in 
this country. This statement is only partially true. 

Magnitude of the No doubt, consolidation of the Muslim power in the 
ufi influence country greatly enhanced diffusion of Islamic faith 
on Bengal and culture. But, it was the Süfis who were the 
real torch-bearers of Islamic faith and Saracenic 

(— a term often-used loosely to indicate the culture -of Arabian, 
Persian, BukhSrian, and Samarqandian Muslim) culture in 
Bengal. Their real influence on Bengal began to be continuously 
felt from the very inception of the thirteenth century A.D., gradually 
engulfing the whole province and beyond. It is still active in 
the. minds of the people of Bengal. Hence it is not at all 
surprising to see that such a long but continued influence will 
produce a far-reaching and varied result in many spheres of the 
life of the Bengali Muslims in particular and all other inhabitants 
of Bengal in general. The lives of the prominent Sufis of Bengal 
dealt with in. the previous four Chapters, will give only a rough 
idea of the number and activities of the Bengali Sifts to those 
who have the experience of travelling far and wide in Bengal. 
They will surely testify to the fact that hardly there is a Muslim 
village, or hamlet in the country, which does not contain a 
tomb of a known or unknown saint, Pir, or preacher. In fact, by the 
continued activities of the Sufis or men imbued with the SUfiistic 
ideas, Bengal was once so overflooded that the visible effect of 
that influence can still be marked in many beliefs, practices, 
songs and outpourings of the Bengali hearts like the silt deposited 
on a paddyfield after a flood. The glaze that is still radiated 
from the culture of Bengal, often betrays the influence of the 
Süfis in a manner requiring scholarly serutiny. From these 
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things, wé can now only imagine, how vast and deep was the 
magnitude of the influence of the Sufis on Bengal. 


Impelled by what motives, the Sufis of Northern India and 
other foreign countries first turned their attention to Bengal, we 
. do not exactly know. It is not at all improbable 
"The principal that they had more than one motive in their minds. 
aim of the gufi But, it can be precisely said that intention of preaching 
preaching their faith among the unbelievers was the main 
aim which impelled them to leave their hearth and 
home for Bengal. With this aim in view, they came to our 
country often quite alone and preached Isl%m throughout their 
lives under circumstances not always congenial to them, The 
earliest Sufi (say, the twelfth century) attempts of proselytism 
began under very unfavourable circumstances: the country was 
‘under the rule of Hindu potentates who were, with one or two 
honourable exceptions, generally very conservative, orthodox and 
above all antagonistic to the faith of Islam. Hence thier early 
attempts were bound to fail ; but their subsequent attempts 
were quite successful ; because the activities of the 
"The causes of the SUfis had been working under a favourable circum- 
-success of the stance. It is, therefore, interesting to note here a 
sufi mission, few causes that contributed to the success of the 
| proselytising mission of the SUfis. 


(a) Indomitable zeal, uncommon piety and widely belived 
miracles possessed by the Sufis of the thirteenth 
up to the sixteenth century A. D., were the first 

(a) group of causes of the success of Süfi mission in 

‘Personality of the Bengal. Their zeal was so great that it was 
‘Sufi missionaries not curbed or checked by personal losses, regal 
‘themselves and tyranny and even assassination. They all led a very 
reputation for simple and pious life. Comfort and pleasures of 
miracle-working life they shunned and all kinds of worldly bonds 
-power and they cut off. In this way, they dedicated their lives 
-sanetity for the cause of Islam and for the service of 
` humanity. 
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The religion they preached was not FY religion of the 
orthodox Muslims, which -is generally narrow. in its outlook, 
sectarian in its application and exclusive i in its conception. Essence 
and spirit of Islam they hadi enough of. But, the catholic and 
liberal aspect of Islam which is almost oütside the scope and 
range of the orthodox conception of Isl#m, passionately appealed 
to the emotional hearts of the Indian as well as of the foreign 
Stfis flourished under Indian influence. Hente we see that the 
Sufis of Bengal, who directly came from Northern India or were 
taught in the schools of Northern Indian Sufi thought, preached a 
libera] and catholic form of Islam in Bengal. Unlike the professional 
missionaries (I mean orthodox preachers (‘Ulama) ‘of Islam) 
of their own faith, they neither vilified the ancient religions of 
this country, nor ‘unusually glorified their own. They only repre- 
sented to the public the most liberal and universal aspects of 
Islam, which did not fail to produce the desired result of | 
attracting a large number of the masses to Islam, already groaning 
under various social and religious disabilitis. 

When the Sufis came to Bengal, time was in their favour. 
A sympathetic attitude to the weakness and superstitions of 
man, groping in the dark for the light of truth, made the Sufi 
preachers good at their calling. Besides, they frequently had a 
reputation of bering miracle workers. People of ancient Bengal 
were thoroughly steeped in superstitions and they looked at the 
Sufis. with an eye of super-human reverence. Consequently they 
were attracted to them in large numbers with the result that they 
had ultimately to change their old faith to the new one of the 
Sufis. . 

(b) Permanent establishment of Muslim rule in Bengal, and. 
the liberal and munificent patronage extended to the darwishes. 
by the Sultans, their grandees, nobles and officers, were the 
other .causes that contributed to the success of the ‘Sufi pro- 
selytising propaganda in Bengal. With the conquest of the Turks 
under their able general Bakntiyar Khilji, the country came under 
the Muslims and. remained under their sway ‘continuously for 
nearly six centuries, and within this long .time, nowhere in. 
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Bengal, the Suft preachers were either persecuted or assassinated 
by any native potentates. Under the ruling influence . of the 
Muslims, they were quite free and safe to preach 

Liberal patron- and propagate their faith among the people of 
age of the Mus- this country. Wherever they met any slight or serious 
lin Kingsand opposition, they at once sought the help of either the 
their nobles to Sultans or their grandees, who lent active sympa- 
the darvishes. thy to the saints and took a drastic and immediate 
Step against any sort of ill-treatment and persecution 

perpetrated on the darwishes. This sympathy of the Suli#ns 
and their nobles was more prompted by personal causes than 
by those actuated by the feeling for their co-religionists. Almost 
all of the Sultans of Bengal and their nobles and soldiers were 
devoted to one or other of the darwishes of their time and they 
thought it to be their proud privilege to become their disciples. 
The darwishes, therefore, exercised a tremendous influence over 
them through their pontifical power and due to this influence, 
they could easily get all posssible help from their royal followers. 
Firm devotion shown and liberal patronage extended to 
Darwishes by the Muslim Kings and their nobles were patent facts in 
the history of the Muslims of Bengal. This patronage consisted 
in the foundation of monasteries ( Khanaqahs) for the teachers, 
erection of tombs over thier graves, dedication of 

Testimonies of properties by way of **wagf" for the proper and perp- 
history as to the etual management of either monasteries or tombs of 
royal patronage the darwishes and the grant of life-pensions and occa- 
to the Muslim sional pecuniary help for the ““Pirs” and saintly 
Saints. preachers. Thus, we meet with such facts in the 
I Muslim history of Bengal, as the foundation of 
“monasteries in Nadiya by Bakhtiyar Khilji and his nobles, 
immediately after its conquest.’ Among the successors of Bakhtiyar, 
many were devoted to saints and were active patrons of 
‘them. While Husamu-d-Din ‘Iwwad (1211-1226 A.D.) a poor 


41. Tabagat-I-Nasiri, —Tr. Raverty, p. sto, 
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man of Walightün in Ghor, was one day leading a beast of 
burden, he met by chance with two unknown Faqirs who being 
satisfied with the entertainment of Husam ordered him to go 
to Bengal for the attainment of royal honour and. distinction." 
Inspired by the prophesy of the saints he came to Bengal, 
admitted himself to the rank of an ordinary soldier under 
Bakhtiyar, and ultimately succeeded his master to the throne 
of Bengal. He granted munificently pensions to Sayyads, savants- 
and darwishes Mughithu-'d-Din, Tughral ( 1278-1282 A. D.), 
the first rebellious governor of Bengal had a *'Pir" or “Murshid” 
who had a large followers ready to sacrifice their lives for their 
spiritual leader. This man was so powerful that even the Emperor 
of Delhi had sufficient causes to dread him. This is why Ghayathu- 
,d-Din Balban killed this man along with Tughral and many 
of his prominent followers.? Sultan Ilyas Shah ( 1339-1358 A.D.) 
readily took the risk of sacrificing his life for the burial of a 
saint called Rida Biyübün! who was most probably his spiritual 
guide. Jalalu-’d-Din ( 1414-1431 ), Rukuu-'d-Din Barbak Shah 
( 1459-1478 ), *Alà'u-'d-Din Husayn Shah (1493-1519), Nusrat Shah. 
(1519-1532) and Sher Shah were all devoted to one or other of 
the darwishes of their time. During the Mughal period grants 
of land by way of “wagf” for the upkeep of *dargahs" all over 
Bengal, became very common, and stil the descendants of 
*Mutawallis" (those who take care of “dargahs”) of those 
“dargahs” are enjoying rent-free ( /axhiraj) lands on the strength 
of old documents of this period. In this way, the *'Khünaqahs'* 
were kept alive by the Muslim Kings and Emperors and their 
nobles. Each of these “Khënaqahs” excellently served the purpose: 
of a preaching centre for generations together, and from these 
Khanagéhs Islam gradually spread on the neighbouring places. 
(c) Existing religious and social condition of the country 
was an excellent helping factor to the Suf1 propaganda in Bengal.. 
Tabaqat-I-N asiri, —pp. 580-581. 4 
Ibid., p. 583 ; 


Tarikh-i- Firüz Shahi,—Elliot & Dowson, Vol. III, p. 1119. 
History of Bengal—Charles Stewart ( 1847 ), p. 54. 
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At the time when the Stfis came over to this country, Buddhism 
and Hinduism were the two prominent religions of Bengal. But 
the moral and ethical degradation of Buddhism was at this time 

at its zenith. During the tíme of the Palas, it was 
social and the state religion of Bengal. Under the sunshine 
religious condition of royal patronage, it  luxuriantly flourished 
of Bengal helped every where. But with the fall of the Palas 
Sufis in their and the rise of the Senas, Buddhism was fast 
propaganda. waning, so much so that it had to take shelter in 

the border countries of Bengal. During these days 
of Buddhistic decline, their religion not only lost hold over its 
followers, but also underwent a serious type of moral and ethical 
degeneration. On its ruins there gradually sprang. up many 
sects and sub-secis such as Natha, Sahajiy&, Tüntrika and others, 
which practically followed no strict code of any religion or 
morality. Again, many people who were following Buddhism, 
nominally changed their faith to Hinduism in order to escape 
continued persecution of the Hindu revivalists under the Brahminical 
Senas. In course of time these nominal Hindus either lost their 
faith from both Hinduism and Buddhism or tried to amalgamate 
the two into a curious amulgam which the traditions of the 
two faiths got hopelessly muddled. 

With regard to Hinduism, it too was not in its pristine 
glory. Of course, the Senas tried to revive it. But they miserably 
failed, as it was thoroughly steeped in superstitious beliefs and 
practices. Astrology of absurd nature occupied the place of true 
religion and a powerful influence of the Tantras and many other 
indigenous. cults and creeds sapped the pristine strength of Hindu 
religion. Degenerating influenec of the age was felt on every 
sphere of Hinduism. Taste of people for religion degenerated 
into depravity to an extent hitherto unknown and principles 
inculcated by the ancient Rishis had to give way to the new 
ones . which were, in many cases, not in line with pristine 
Hinduism. Sastras began to be created by the Brahmins whose 
orthodox, narrow,: and conservative views hampered the progress 
of the whole society at every step making it hopelessly stagnant. 

34— 
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This state of affairs in the Hindu society contributed much to 
the caste hatred and racial tyranny of the Hindus. 

While the religious and social conditions of the people of 
this country was such, the Swfls came here carrying the message 
of Islam. with them. Istam is. ever famous for its strong 

monotheistic belief in God, and for its theoretical 
Adventofthe and practical teachings of universal brotherhood. 
Sufis and volun- A simple faith in One God, the Loving and 
tary conversion. the Merciful, combined with only a few easy prac- 

tices and moral principles is another marked feature 
of Islam, which requires no mortification of flesh and intricate 
philosophy. Islam sufficiently possesses those qualities which can 
easily satisfy': spiritual cravings of the masses. When by the 
continuous activities of the Sufis, these inherent qualities of 
Islam were once made familiar with the masses, who were 
already groaning under social tyranny and suffering from the 
agony of spritual yearnings of soul, they gathered round the 
saintly preachers known as the Sufis and readily changed their 
old faith to. the new one. The Muslims hardly made any 
distinction between a convert and a born Muslim. Only the 
change of faith at once offered the masses a golden opportunity 
to raise their social status to the status of their rulers the 
Muslims and to satisfy their hearts by the adoption of a 
simple and -easily understandable creed like Islam. 

In this way, the stfis succeeded in achieving a grand success. 
We shall hereafter try to show, how they succeeded in their 
mystic mission. Once being established themselves, they made to 
feel their activities in different spheres of people’s life. But; the greatest 
and most wanderful influence, they exercised over the Bengali 

life, was felt on the existing society and religion 
A reactionary of Bengal. As soon as they permanently established 
movement was themselves in the country, they began to eexercise a 
started from tremendous influence over the Hindu society and 
Nadiya against religion by their untiring proselytising zeal and conti- 
the aggression nued services to the neglected humanity and they achie- 
of Islam, vod unexpected success in their mission. Beginning 

from the thirteenth to the close of the first 
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half of the fifteenth centuries —for these two hundred and 
fifty years, such state of affairs was going on with full force in 
the social and religiouslife of Bengal. Within the long span of 
this time, influence of the Sufis (in other words, influence of 
Islam) gradually extended its limit far beyond the society and reli- 
Bion; and beliefs, customs, practices and culture were slowly 
affected. During the last half of the fifteenth century, a general 
awakening orconsciousness dawned on the minds of the Hindus, 
thus enabling them to realise fully their own position before the 
steady progress of the influence of Islam. Soon, the Hindus of 
Bengal bestired themselves to save their own society, religion and 
culture ; and consequently a Reactionary Movement had to be 
launched to stand against it. Nadiya the ancient centre of Hindu 
learning and culture, was the home of this Reactionary Movement. 
The two chief characteristics of this movement were visible in 

its Regressive and Progressive Tendencies. As a result the movement 
was divided into two camps followed and advocated by two 
schools of thinkers. Those who belonged to the Regressive School, 
were orthodox and scriptural, and tried to create a strong bulwark 
against the aggression of Islam by adopting a method of going 
back to the original state of Hinduism. Revival of the ancient 
Brahmanic culture and imposition of the strict 

The two chief —Sastric injunctions on the masses were the main 
characteristics aims of these people, and they were afraid of 
of the reaction- innovations so much so that they always preferred 
ary movement- a complete seclusion to an honourable intercourse 
its progressive with the foreigners ( yavanas ). Consequently they 
and regressive became narrow in their outlook and conservative 
tendencies. in their views. But those, who belonged to the 
Progressive School of thought, were assimilative in 

nature and liberal in views. The policy of seclusion, which 
the other, school adopted, did not appear to have at all favoured 
by this school of thought. They perhaps realised that the policy 
of seclusion was suicidal and that if the Hindus could not keep 
pace with the march of time and if they fail to go hand in 
hand with the powerful and growing Muslim community, they 
would not be able to resist the aggression of Islam. New thoughts 
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and ideas as well as new culture and civilisation brought ‘by 
the Muslims along with their advent into this country, should be 
received, though cautiously, by the Hindu community, if it desired 
to exist as a living organism. 

The Regressive School of thought was headed by. the famous 
Smürtha-scholar (a scholar, who is well-versed in the lore of 

Smriti ) Raghunandan Bhattšcharya who flourished 
Raghunandan in Navadvipa or Nadiya düting the reign of *Al&u- 
Bhartacharyya, — 'd-Din Husayn Shah (1493-1519 A.D). He compiled 
the leader of the a book on Smriti with the help of ancient authorita- 
regressive school tive Sastric works that had been extent during his 
of thought, time. “The Smriti School built up by him is known 
< as the Navya Smriti. Novelties in the interpreta- 
tion of Sastric injunctions were responsible for the fact that 
his famous work was not at first welcomed by all, but in the 
long run, it succeeded in winning popularity even among its 
opponents.! 

The first and the greatest exponent of the Progressive School 
of thought was Chaitanya Deva ( 1484-1533 A.D.), the great 
religious and mystic leadér of “Béagat-in the sixteenth century 

vA. D. In him, many elements of Islam and 
Chaitanya Deva, Hinduism found a common platform to meet and 
the mouthpiece mix with one another. In the absence of other 
of progressive . man to compare, he may be called the* Kabir of 
school of Bengal ( 1398-1448 )? It is a significant fact that 
thought he neither opposed Islam nor hailed it. He calmly 

and cautiously received the new light brought to 
Bengal by Islim and assimilated it to give a new form. Out of 
this assimilation, Gaudian form of Vaisnabism, the mystic rell- 
gious movement which he started, came out, and this new type 


l. Bengali Dictionary—Subal Chandra Mitra 6th edi, pp. 1059-1060. 
2. As regards the date of Kabir, there are differences of opinion among 
' the scholars. The date, we note down here (i.e, 1398-1448 A. D. ) is 
given by the veteran scholar K siti Mohan Sen ( vide Bharatiya Madhya 
yuge Sadhanar Dhara, Calcutta University, p.63). This is the earliest 
. Possible date that we know of. The latest date about his life is 1440-1518 
A. D. (vide Indian Islam, M.T, Titus p. 173, 
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of Vaisnabism differ in--many respects from either the-old form of 
"Vaisnabism or of existent Hinduism. We shall later on try to trace 
the influence of Islam on this Gaudian form of Vaisnabism. 
What we like to note now is that Chaitanya Deva's wonderful 
assimilation of Isl@mic thoughts gave his movement a perfect 
progressive and conciliatory cbaracter which may equally be attri- 
‘buted to the result of a fusion of Islam and Hinduism as 
they were then in vogue in Bengal. On account of this pro- 
gressive and conciliatory character, his movement found a 
ready and liberal support of his countrymen, both Hindu and 
Muslim, who were already not in perfect accord with their religion 
and society ; and its popularity soon trariscended the boundaries 
of Bengal. 
The movement which Chaitanya Deva started in Bengal was 
not a pure religious movement. It was a mystic movement some- 
what similar to other movements started by the 
Mystic religious mystics of Northern India in the fifteenth 
-character of century A.D. “Chaitanya was neither an organiser 
the movement nor a writer. He left the organisation of the sect 
of Chaitanya to Nityananda, while Rupa and Sandtana (and 
Deva. let us add Krisnadas Kabiraj ) took up the task of 
expressing the theology. Nor can we be sure that 
he had a settled system in his mind ; though it was probably he 
who decided that the philosophic position of the sect should be 
the Bhed&bheda of Nimbarka rather than the Dvaita of Madva”. 
While the position of Chaitanya Deva was like this, we cannot 
give him the credit of a prophet or a pure religious reformer. 
There is little-doubt as to his being a mystic. From the accounts of 
‘his life that have come down to our hands, we wonder to see a 
‘striking similarity existing between the life of Chaitanya Deva 
and other mystics ofthe world. Though it is not safe to make 
a definite statement with regard to the extent of contribution of 
the Muslim mystics (i.e. Safis) to the growth of mysticism 


in Chaitanya Deva, yet without fear of being seriously contra- 


4. Outline of the Religious Literature of India.—Farquhar, p. 308. 
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dicted, we can say that the Muslim mystics had no mean share 

in the development of Chaitanya's mysticism. That 
Life of Chaitanya Deva encountered Muslim mystics is a 
Chaitanya Deva fact which we come to know from the biographi- 
resembles the cal literature ( Chaitanya Charidmrita by Krignadas 
lifeofa Safi Kaviraj records such an account) of the Vaisnabs. 

Besides, among the followers of Chaitanya, there were 
Muslims amongst whom Yavana Haridás was one. In the mind of 
an impartial judge, these along with other possible facts such as the 
incessant Sufi activites in the fourteenth and fifteenth centuries, 
arouse a very strong suspicion regarding the influence of the 
Muslim mystics on Chaitanya Deva. This influence may either 
be of direct or indirect nature. 

Whatever may be the case, the influence of the 
Muslim mystics on Chaitanya Deva is clearly traceable. Beg- 
inning from the drastic change of his life after his return 
from Gaya upto the time of his death ( tirodhan ) (1533 A.D.) 
in Puri, many things that happened in his life, are in many 
respects similar to the experiences of Muslim mystics. Constant 
recitation of the name of Krisna was the sweetest sacred duty 
of his life. This recitation or “Japa” was not like the “Japa” 
prescribed in Hindu literature for performing Yoga practices. It 
was a “Japa” just similar to the SUfi recitation of God's name 
called “Dhikr”. Chaitanya Deva used to recite the name of 
Krisna sometimes alone and sometimes with his followers not as. 
a means of attaining Yoga perfection, but as an outpauring of his 
heart fastened with the tie of love. with Krisna. So did the 
Stfis perform Dhkir. Just as the Süfls used to experience the 
state of “Hal” or ecstasy along with the performance of Dhikr in 
congregational or secregational manner, so also Chaitanya Deva. 
used to reach the state of “Dada” or insensible ecstatic state- 
at the time of reciting Krisna’s name in congregation or segrega- 
tion. The followers of the Sufis used to recite the name of 
God intothe ears of their masters at the time of their insensible- 
ecstatic state (Hal), so did the followers of Chaitanya for bringing. 
him back to his senses. The Swfr principle of “Fana-fillah’™ 
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(i.e. in the unitative state of a mystic he can merge himself 
into God to allow him sometimes the latitude of uttering the 
blasphemous phrase  *'Anaü-'I-hagqg" or 1 am the Real) seems 
to have some influence on.the life of Chaitanya Deva. He 
used to utter in some of his mystic trances the phrase "I am 
He, Iam He", which is exactly similar to the Sufi phrase 
“Ana l-haga”. 

In this way, many devotional acts of Chaitanya Deva bear 
striking resemblances to various acts of the Sufis. Such resem- 
blances remind us of the general sufi influence on Bengal as 
well as on the life of Chaitanya Deva. During the fifteenth and 
sixteenth centuries, A.D., influence of the Sttfis was at its zenith in 
Bengal, and we are informed by Jayananda, the author of 
“Chaitanya Mangal”, of the fact that some Brühmans used to 
read *'Mansari" ( a corrupt Bengali form of Persian '"Mathnaw?" ) 
of Mawlüna  Jalalu'd-Din Rumy ( 1207-1273), the celebrated 
Persian mystic, at the time of Chaitanya Deva. From this, it 
can be surmised that Chaitanya Deva too was acquainted with 
the literature of the gufts, both Indian and foreign. During 

» his educative tour to the Deccan and Northern 

Probable influ- India ( and again after the completion of this tour), 
‘ence of gufiism Chaitanya became a perfect mystic as a Sufi attains 
on thelifeof. his perfection **Kamatliyat", after the completion of 
Chaitanya Deva. his educative tour), he met with different kinds of 
mystics, learned men and religious leaders among 

whom there were Muslims. Only one instance of his interchange 
of ideas with the Muslim divines is recorded in a passing way 
in the “Chaitanya Charitamrita” by Kriguadas Kavir&j, the most 
earned theologian of the Bengali Vaisnabs. From this we come to 
know, while Chaitanya Deva was returning from Brind&bana, he 
met with a Pathan named Biji Khan who was in the company of 
his “pP” clad in black clothes. Chaitanya Deva defeated the 
Pathan and his “Pir” by his persuasive and abstruse arguments 


1. Chaitanya and His Companion—Dr. Dines Chandra Sen (Cal. Uni), p. 170. 


"sas He, fee cat, SE of crea” dey STAT! 


Tran :—Uttering “J am He, I am He" he (i.e. Chaitanya ) loughs. 
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and converted them both to Vaisnabism. All these show that. 
Chaitanya Deva was not free from the influence of the Sufis. 
and hence, it is notat all improbable that the mystic life and 
teachings of Chaitanya Deva would bear at least some resemblances. 
to those of the Sufis. 
However, the mystic religious creed of Chaitanya Deva is. 
generally known as the Gaudian form of Vaisnabism i.e. the 
pêng type of older Vaisnabism. This new type differs in many 
respects from its orginal form and the points of 
The difference difference are a number of novelties introduced 
between older by Chaitanya Deva into the early form of 
type and Bengali Vaisnabism. These novelties are much closer to 
type of Vaisna- {slim in general and Sufism in particular than 
bism is dueto Hinduism. We shall elaborately discuss them in 
the influence of their proper places. What we like to point out here 
Islam, is this that the novelties of Gaudian Vaisnabism 
were -the result of a long contact of Islam with 
Bengal and of gufism with Chaitanya Deva. In this connection, 
the following learned remarks of the famous Bengali critic Mr. 
Pramatha Choudhury are useful. He says (vide the Pravasi. 
1338 B.S. Baišākh ). š 
“This new Vaisnabism (i.e: Gaudian Vaisnabism ) of middle: 
ages in India was only a new off-shoot of the pristine Hinduism. 
But, the cause of this novelty was the influence of Islam.. Who 
does not know that Islàm is mainly a religion of extreme 
devotion ? For nearly five hundred years, Hinduism had been 
living side by. side with Islam, and this is why Vaisnabism 
of middle. ages in India is so close to Isl&m. The doctrines of 
Monotheism and equality of man are the two great principles of 
Islám. For this reason, this new Hinduism recognized even the full 
right of non-Hindus in their admission to: it. There are lots of 
instances of the recognition of this right in the Chaitanya 
Charitamrita and the Chaitanya Bhagabat".* 


* SRSA IPNI of qq aerate ATOA fw. MÁA as] 
Al TN ST] Gea «RACES BAA, JAANA AeA AGA JAANA 
“i elas AFS eFI xf, amu] cH aA? TS. 
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A strong pantheistic monotheism is one of the marked features 
which separate Vaisnabism of Bengali type from other types. 
Pantheistic conception of monotheism is also found 
A strong Panthe- in the Upanisads, but there is a subtle difference 
istic conception between the conception of the Upanisads and the 
of monotheism. notion of the Bengali Vaisnab scriptures. In the 
Upani$ads a strong stress has been given on its 
pantheistic side, while in the Bengali Vaisnab scriptures, it is just 
the reverse. In other words, germs of monotheism are found 
in the Upani$ads, but they have germinated in the Vaisnab scrip- 
tures. Bengali Vaispab conception of God centres upon Krisna : 
*"Kaisna Himself is God; He is the ultimate Reality ; 
He is full-knowlede, full bliss, and ultimate excellence".(!) 
In this way, the Bengali Vaisnabs concentrate all their thoughts 
upon Krisga and consider Him the only supreme Deity—a deity 
of love who can do and undo everything He likes. He islike a 
great Lord who controls His servants according to His sweet will : 
“Krisga alone is the Lord ; others are His servants. 
They dance in the manner, He makes them dance. (2) 


Such strong monotheistic conception of Krisna has again been 


IANA Campa s Cq JAAMA SG ASE! M-A, OTA Frat THT 
qux scu fey we gama wf omni app aca cen fear 
LEM S MANAR Cl SATAA ABA, a HbR sU sea 
«quía AG «Ii STR am qq yak agaes mama yf aTa 
fea wica far, Sra ard Cosa SINIS e (5599 HASTINA Stu 
CATA SCE I” SIP ITA, yor 3T, | 
(1) “aa, STATA FR, FH "phe, 
“fara, "am, aT ALE” 
(659) sfawre—oniieenai—faela facus | 
(2) “arsa mq Fe, SITA AT ESSI 
FTCA CAH TIGA, CA CSR BA TST” 


T wes bfaorze—cenfisen—*rex AAT 
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strengthened by attributing the idea of transcendence to Krisna. 
He is the great Lord who pervades the whole universe. He is 
the fountain-head of everything and the ultimate cause of all 
causes: 


“Krisna is the Great Lord, who himself is God ; 

He is the fountain-head of all Avatars and the ultimate 
cause of all causes. 

He is the container of innumerable heavens, 

Sundry Avatars and multiferious worlds".(!) 


Although Krisna encompasses the universe, He manifests Himself 
through it. This universe is, therefore, a place of His 
manifestation. But, the universe is a representation of the 
phenomena only ; hence it is very likely to attribute phenomenal 
manifestation to Krisna. Such a conception of manifestation may 
ultimately give rise to doubt about the fact that as Krisna is manifes- 
ting Himself through the different phenomena, He may not be 
essentially one. But, the Vaigpabs of Bengal are of the opinion that 
in spite of the phenomenal manifestation of Krisna, He is essen- 
tially one and one only: 


“It is due to Krigna's wish that the universe is His 
manifestation ; 
His entity is one and it has no two forms". (?) 


(1) baa Haa FR "Ent CATA, 
x emerat KA PA AYTA | 
SAS (425 TA TAB NISTA, 
BTS FATS Exi HATI CUTS OU 
tves sfacrqe—aeneiten—eaea AfA 
(2) “gae AP ST, FORA RTA, 
Heh WAN STA Ae ye BA U 
Cosa HfNGTAG— RAAL AT t 
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Then how is it possible? How can that Entity which exists in 
different phenomena at the same time, be one and one only? 
The Vaisnabs argue that if the figures of an image are painted 
in different colours by different artists at the same time, no 
impairment is done on the original form of the image. They 
further add that when the sun is reflected in various glasswares, 
unity of the sun is not at all impaired by its manifestation in 
different glasswares. So also, when  Krisga manifests Himself 
through the phenomenal world, His unity is not at all impaired : 
“If an image assumes different forms, 
In shape, it does not differ,.the original form remaining 
the same! 
“Just as a single sun is reflected in innumerable glassw ares, 
So also each creature manifests only a part of Govinda i. e. 
Krisna”? 
From the above discussion it will be clear that Krisna is one 
and He is the ultimate Reality. He is the all-powerful Supreme 
Deity who pervades the universe which is a place of His manifesta- 
tion. In spite of His manifestation through the phenomenal world, 
He is essentlaliy one and only one. We may here compare such 
pantheistic conception of monotheism of the Vaisanbs of Bengal 
with the Indian Sufi conception of Tawhid or Divine Unity. 
Both the $üfi theosophist and the Vaisgab theologian meet on 
the same platform of pantheism and monotheism amalgamated 
with each other (vide, the Indian gafi theory of Tawhid 
expounded in the third chapter of this book). Such transcen- 
dent and immanent character of Krisna, as is found in- 


l. “ase frog uf ss auae, 
SECAT cow «Im, «enu a" 
Cee bfaerqs—erfaeiteri— aes fars | 
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2. "es sç tawa p w£ era, 
Core TA cifara Sey eros U” 
(wes rRe -mran Aea ARTHA i 
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“I reside in the universe, and the universe resides in me ; 
Neither am I reside in the universe, nor the universe 
resides in me”! 
is exactly similar to such Indian Süf! idea as: 
“All atoms of the universe are signs of Thy essence ; 
In spite of these signs why hast Thou no sign”. 


It is needless to cite further illustrations on the subject of simila- 
rity between the Indian gufi conception of Tawsid and the 
Bengali Vaisnab conception of Krisna. Both the conceptions are 
exactly similar in design and in the lineal development of 

fundamental ideas. The cause of such similarity is— 
Strength in both of them drew inspirations from the Upanisads ; 
monotheism is but Sufiism is indebted to the Upanisads for its 
the legacy of pantheistic development in Persia and India, while 
Islam. Bengali Vaisnabism is indebted to the Upanisads 

for both of its pantheistic and monotheistic develop- 
ment. It should be noted here that monotheism of the Upani- 
sads was greatly overshadowed by pantheism; but monotheism 
in Stfiism ultimately triumphed over pantheism and this is due 
to the strong and rigid conception of monotheism in Islam. 
Bengali Vaisnabism might have received its montheistic conception 
from the Upanisads ; but the strength which it possesses in its 
design and conception, was certainly borrowed from the Sufis 
of India. 


The Vaisnab conception of ‘Radha’ and the Sufi conception 
of ‘Saq? are exactly similar to each other in essence. According 
to the Vaiasnb theologians, Radh and Krisna are identical ; 
they are two names of only one God. In support of this 


l. “aris Gace afa, SING GENT, 
ai orf aaro aff, s orn WS r 
wey pete -ariaa NANA i 
2. Vide Supra the Theory of Tawhid, pp, 62-66. 
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theory, they say : 
“Just as the musk and its odour, are inseparable, 
Just as difference never exists between the fire andits ñame, 
So also Rzdhz2 and Krisna are always one in manifestation; 
(But) they assume many forms to test the sweetness of amour". 
‘Such identical conception of Radha and Krisna led the Vaisnabs 
to explain Radha as the symbolical representation 
Sufi influence of Love Divine or Prema.* The Süfis too symbo- 
of ‘Ishq on  lically represent Sagi or cup-bearer of ‘Ishg or Divine 
"Vaisnab ‘Prema’ Love as wine ie. Khamar or Badah. 


It is necessary to mention here that symbolical representation 
of abstract ideas is a typical characteristic of Aryan race and 
Aryan mind. Naturally the speculative Aryan race have always 
expressed their subjective ideas in some concrete forms through 
the medium of symbols, and the Sufis, specially Indo-Iranian ones, 
no doubt inherited this quality from their Aryan ancestors. In the 
case of the Bengali Vaisnabs it may be argued that they too 
inherited the Aryan quality of symbolical representation. But, 
when we mark that nowhere in India before the birth of Chai- 
tanya Deva was made such representation of Divine Love as 
the Bengali Vaisnabs did, we can naturally suspect the influence 
of the Sufis on the Vaisnabs of Bengal Probably for this 
reason, just like the Sufi literature of Persia and India, "in the 
vast literature of the Vaisnabs, a stress is laid on Prema or 
spiritual love. It is not that romantic sentiment which a man 
feels for a woman, nor that a mother feels for her child, though 
for the purpose of expressing it in literature, it becomes inevi- 
table to adopt the phraseology of human passion'?, In the words 


l. "genu Sra sU ONCE fac, 
wf ATANG tare Fg IE com 
TATPR MB GT) aT WAH, 
FATAH wr arfüce KA ATTA” 
(po pfasrge—ernfüeiten ogi (fars | 


2. Chaitanya Charitamrita, pt. U, Chapter. viii. 
3, Chaitanya and His Companion,-Dr. D. C. Sen ( cal. Uui ), p. 177. 
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of the Vaignabs, the nature of Prema has been described thus : 

“Kama and Prema—these two possess defferent characteristics, 

Just as iron and gold are different in forms. 

Desire for gratification of one's senses is called Kama ; 

And desire to please Krisna has given the name Prema. 

Ultimate goal of Kama is only the sensual enjoyment of life ; 

And ultimate goal of pleasing Krispa is to be maddened 
with Prema. 


Therefore Kama and Prema are poles apart ; 

Kama is the thick darkness, while Perma is the bright sun." 

Does not this Prema exactly correspond with ‘Jshg of the 
$ufis ? In fact, Kama and Prema are not two different things; 
they are but two names of one thing, viz. desire. When the 
desire (ichchh@) of a man is directed to the satisfaction of his 
senses, it is called Kama. and when it is directed to the satis- 
faction of God, it is called 'Prema'. The Sufis while describing 
love or “Ishq as the desire of a moth for the burning lamp or 
of a nightingale for the rose, simply mean to say that only 
attraction for God is called /;hq. A SUf:'Is&g is only a deadly 


1. “ara com (TET fafem suma, 
ce ra tea CO wa fare | 
safira Mfes Soy) crea aft aya, 
pefea fs Bog) aca (AT ATT | 
PA SAÍ faa ASIA CTIA, 


TE Bl SRAT Ms cae AE | 
* * * 
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fascination for God and not an infatuation with other being or 
thing. Therefore, the Sufis have devided “Ishq into two classes, 
viz., "Ishg-i-mizüzi or sensual love, ‘Ishq-i-hagigi or divine love. 
‘Prema’ of the Vaisnabs bears exactly the same connotation as 
has ‘Ishq-i-hagigi of the Sufis. 

The message of eliminating caste and creed, so loudly pre- 
ached by Chaitanya Deva throughout his whole life through his 

action, thought and speech, is another important 
Chaitanya'seli. Vaisnab dogma that betrays the influence of Islam 
mination of and its Sufis on Chaitanya Deva and the movement 
caste and creed. he launched. Historical literature of the Vaisnabs 
and the influence records lots of instances to show, how deeply 
of Islam on it. Chaitanya Deva was moved at heart to see the 

fallen mankind, and as such how genuinely he tried 
to lead them to a goal where caste, creed, birth, virtue or vice 
had absolutely no power to debara man form attaining it. Elimi- 
nation of all distinctions in humanity i.e., universal brotherhood 
is the most distinctive feature of Islam and particularly its 
Sufis. In India and specially in Bengal, the clarion call of the 
Sufis throgugh the message of universal brotherhood undoubtedly 
attracted a large number of masses already groaning under the 
grinding wheel of social inequality and sacerdotal tyranny. This 
Islamic message of universal brotherhood undoubtedly worked 
in his mind, when he preached to eliminate caste and creed, 
and publicly admitted Muslims, Chand&ls, and other low and 
high caste people to his Vaisnab creed. 

Introduction of ''Kzrtana" (or a musical performance in 
praise of Krisna done amidst a Vaisnab assembly ) as a devotional 
religious performance is generally admitted to be one of the special 

achievements of Chaitanya Deva. Though Hindu 


Influence of religious service by means of songs has a pre- 
Halgah on Chaitanya origin, yet Kirtana is almost differnt 
Kirtana, from that of earlier kinds. !t is done with a musical 


performance in praise of Krisga, the Lord of the 
Vaisnabs. In order to heighten the effect of music on the minds 
of participants of the Kirtana party, cymbals and drums were 
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beaten agreeably to musicial measure. The participants of the 
party often scream and dance in excitedly ecstatic mood. The 
performers of Kirtana sometimes go out in procession on 
public streets and sometimes assemble in certain places for the 
purpose of congregational performance. In so far as these things. 
are concerned, Kiríana perfectly resembles the Stfi performance 
of Halgah. A halgah literally means “a circle", but technically 
in the gufiistic sense it means ‘tan assembly of persons met 
together for the purpose of devotional exercises through the: 
medium of dhikr accompanied by sama or musical performance. 
Congregation, music, screamings, dance, ecstasy and devotion,—all 
these are common in both Kirtana and Halgah. Chishti and 
Suhrawardi saints introduced Haiqah into India and through the 
agency of their devoted followers, this kind of devotional 
performance was made familiar to the people of Bengal long 
before the birth of Chaitanya Deva. It is therefore, not unrea- 
sonable to hold that the Sufi performance of Halqah was the 
immediate and real source from which Chaitanya Deva drew 
inspiration for and made the idea of initiating a novel devo- 
tional performance like Kirrana. 

Such was the influence of the Süfls on the life and 
teachings of Chaitanya Deva. “His life not only inspired religious 
men but also supplied inspiration to those writers ( both Hindus. 
and Muslims) who have given poetical accounts of his emotions 
under the allegory of Radh& and Krisga"! The Vaispab literature 
of Bengalthat grew up in this way, after the demise of Chaitanya 
Deva, became classic amidst the finest mystic production of the 
Bengali genius. This classical mystic literary production of the 

Bengalis resembles the Sufi literature of Persia and 
Influence of the India in many respects. As it is not the proper 
gufi literature on place to account for the influence of the gufi 


the Vaisnab literature on theliterature of the Vaispabs, we do 
literature of not like to proceed further. Suffice it to say that. 
Bengal, an erudite scholar like Dr. Dinesh Chandra Sen, 


has admitted the influence of the SWI literature 
on the literature of the Vaisnabs in the following few lines :- 


i. Chaitanya and His Companion, Dr. Dinesh Chandra Sen (Cal, Uni), p. 177. 
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“The Muhammadans have amongst them their Sufi poets 
and mystics, such as Jal@lu.’d-Din Rumi ( 1207-1273 A. D. ), Háfig 
( 1300-1388 ) and Jami ( 1414-1493 ) who have expressed the ideas 
which are closely similar to those to be found in the Song of 
Songs and in the lyrical poems of the Vaispabas."! 

However, within a century or two after the Tirodhana (1533) 
of the great mystic leader Chaitanya Deva, there eame a great 
change in the fundamental creeds and the social order of the 
Vaisnabs of Bengal. One by one the prominent companions of 
Chaitanya Deva who were more or less mystics of the type of their 
Master, departed from the world leaving the newly formed 
community to grow and expand in its own way. It was a great 
tragedy to the Vaisnab community of the sixteenth and seveateenth 
centuries that no worthy younger mystics were born to fill up 
the lacunae of the august personages died after the demise of 
their Master. In the absence of any living example to inspire 
the community with the ideal of the departed Master, and of any 
written credential laws neeessary for the growth of new commu- 
nity, the learned Vaiasnabs of Bengal began to build up their own 

creeds and laws with the zeal of revivalistic learning, 
Growth of sects intellect and memory. Most of the subsequent builders 


among the of Vasniab creed were well.versed in dogmatic Hindu 
Vaisnabs of áastras, and consequently in the creeds which now 
Bengal grew up, Brahmanic minds and intellect of the 


Vaisnab savants triumphed over the cosmoplitan 
mystic creed of the great Master. As a result of this, following 
the demise of Chaitanya Deva, the number of theological books 
like Chaitanya — Charitámrita, Chaitanya Bhagavat, Haribhakti 
Vilása, etc. rapidly increased. In all these books, mystic creeds 
of Chaitanya Deva were explained and interpreted in the light 
of Brahmanism. And the Vaisnabs of Bengal began to interpret 
their creed freely using intellect and scholasticism, which Chaita- 
nya Deva discarded throughout his mystic career, His followers 
forgot the realsignificance of his creed and built up subsequently 
a Vaisnab theology replete with intellectualism and Brahmanism. 


1. Chaitanya and His Companion,-Dr, Dinesh Chandra Sen (Cal. Uni.), p. 172 
36— 
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During this time, the Vaiggabs re-introduced caste system 
amongst them, shut up the door of their community against 
the people of other faith, began to adore the idols of Chaitanya 
and Krisna in the temples and outside them, and gave. the place 
of a god to Nityananda and Advaita. This result of the triumph 
of intellectualism over mysticism and of Brahmanism over the 
cosmopolitan creeds of Chaitanya Deva gave birth to the different 
sects of the Vaispab community. Amongst these, the following 
few sects are prominent : (i) Sahajiys, (ii) Gauravadt, (iii) Darvesh, 
(iv) Ned& (v) SakhibhBvak, (vi) Sdadhvini, (vii) Kart®bhaja, 
(viii) Aul, (ix) Sani. Though these sects owe a formal allegiance 
to Vaisnabism, yet they differ in many respects from the the 
theologica! points of view of the  Vaispabs. Their sectarian 
tenets and teachings breathe an air of liberalism which we do 
not find in the theological Vaisgabism, built up laborously after 
the death of Chaitanya Deva. With the exception of one or 
two, all of these sects strongly denounced idolatry, and distinc- 
tion between man and man, easte-system, intellectualism and the 
belief in gods and goddesses. From this, the influence of Islam 
on these sects can better be visualised than is described, The 
following brief account of these sects will show the extent and 
limit of the influence of Isl@m on them: 

(D Sahajiy& : Though Sahajiyas are generally regarded as 
a Vaisgab sect, they had an early origin. This sect grew 
at the time of the decadence of Buddhism. But its later associa- 

tion with Vaisnabism brought such change on it as 
Sahajiya. to pass for a Vaisnab sect. The people of this sect 

observe no formalities of religion, carry out no moral 
or religious law, and allow the people of all creeds and faiths 
to enter into their sect. The main principle of their sectarian creed 
is to revolt against the artificial religion of man, and to follow 
a natural ( Sahaj) way of life. They care little for the society 
but much for the gratification of senses. They regard the 
passion as a good natural quality of men and hence, do not 
like to extinct it by the mortification of flesh. They believe 
that God can only be realised by the passionate adoration of a 
Female called Prakriti. In their opinion love divine is then possible, 
when sensual one ís fully satisfied. It should be noted here 
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that there is a class of Sufis who hold that the realisation of 
*Ighq-i-mizáz? or sensual love isa stepping stone to the realisation 
of 'Z;hq-i-hagigi or divine love. 


(ii) Gauravüdi : The Vaisnabs of this sect worship Gaur&nga 
(i.e. Chaitanya Deva) as an incarnation of both Ršdh# and 
Krisna. They are of the opinion that as worship of Gauranga can 
serve the purpose of the worship of Radhs and 
Gauravadi. Krisna both, there is no necessity of worshipping 
Rüdha and Krisna. In pursuit of this theory, they 

install the idol of Gaurdaoga and none else in their temples. 


(iji) Darvesh! : The foundation of this sect is generally 
attributed to Sandtan, one of the devoted followers of Chaitanya 
Deva. Sanütan was a minister of Husayn Shah (1493-1519 A.D.) 
and was living a thoroughly Mustimised life in the royal Court of 
Gaud. When Chaitanya Deva founded his mystic community, 
Santan became penitent of his conduct, and tried to join it. 

But Husayn Shah did not allow him to do so. 
Darveshi One day Sanatan being clad in ‘darwish’-suit, fled 

from the metropolis, joined the Vaisnab commu- 
nity and was initiated by Chaitanya Deva into his creed at 
Kasi. In course of time, he became one of the prominent com- 
panions of the great Master and passed the rest of his life in 
Brindavana commanding unusual respect from the members of 
his community. On his death, his few zealous followers revolted 
from the main order and established a new sect with the injunc- 
tion binding on them that they would have to wear darvesh- 
dress which their master clad at the time of his flight from Gaud. 
Indifference to the world ( Vair@gya) is the main principle of 
their life and to act in opposition to any codified religious law 
is the chief characteristic of their conduct. These indifferent 
Vaisnabs always recite the mystic formula Din daradi which appa- 
rently means “The humble sympathiser". These people ultimately 
identified them with the Bauls of Bengal of whom we shall 
later on discuss, 


(iv) Nedü: Virbhadra, the son of Nityünanda was the 
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founder of this sect. They condemned idolatry, worshipped 

Prakriti like the Saehajiyds and thought it unlawful 

Neda. to mortify flesh by fast and prayer. They afterwards 
affiliated themselves to the Bauls. 

(v) Sakbibhüvak: According to the Vaisnab tradition, 
Chaitanya Deva himself was the founder of this sect, in this sense 
that he deemed him Radh8, mad in love with Krisna. Realisation of 
Krisna through Prema only isthe main object of this sect. Belief 
in Krisna as husband and in themselves as His Sakh?s or 
female friends with whom Krisna played His amorous sport 
(Lila ) in Brindavana, is the criterion of their faith. Both in 

practice and belief they are feminine and hence 
Sakhibhavak: they all (both male and female) wear dresses 
and ornaments of the females. 

It should be noted here that this Sakhibhavak sect of Bengal 
is exactly parallel in belief and practice to the Sad&sohag group 
of Northern Indian Suhrawardi Sufis.! It is not at all improbable 
that the Sadüsohag Süftsect founded by Shah Misa Sadüsohag 
(d. 1449 A.D. ), influenced the Vaisgabs through the medium of 
itenerant Suhrawardi Sifis of Bengal. 

(vi) Sadhvini: This sect grew out of the association of 
extremists among those Vaisnabs who revolted against the hard 

and fast Sastric injunctions of the community. They 
Sadhvini. remain celibate and never become householders. 

They practically denounce caste system and untou- 
chability, drink wine, eat meat and commit all kinds of unlawful 
deed. In short, they believe it their duty to act in opposition to 
everything established by general consensus of people. 

(vi) Kartabhaja : This is the biggest sect among the 
Vaisnabs of Bengal. In practice and teachings the difference 
between the original community and this sect is so wide that it 

may virtually be regarded as an independent sect. 
Kartabhaja It was rather an independent mystic order (institution) 
than a sect of the Vaisnabs. Aul Chünd the founder 
of this sect was a great mystic and organizer, The superior 


1. Vide Supra pp, 49-50. 
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-capacity of his organization and the mystic life he led, not 
-only contributed to the success of his sect and its spread in 
different parts of Bengal but also made him a living source 
of inspiration for his followers for long. 

In the year 1694 A. D. (1616 Saka ) Mahadeva, a betel- 
seller of Ulagrama in Nadiya found a boy, eight years old, in 
his betel-field, while he went to work there. He brought the boy 
to his house and left him under the care of his wife who brought 
him up with care and affection. At this time, the boy was 
affectionately called Parna Chandra or Full Moon. In his early 
age, he came in contact with Balarám Das, a famous Vaisnab 
Guru, and became one of his disciples after due initiation. From this 
time forward, he was known by the name of Aul Chaiid. For 
twenty-seven years, he made pilgrimages to innumerable sacred 
places of India and at last settled at Nadiya to preach his new 
creed. Persuation, miracle and the occult power of healing incu- 
rable diseases were the chief weapons by which he attracted people 
to believe in his new creed. Soon he found that he had suc- 
ceeded to gather round him a large following, who became after- 
wards known as the Kartabhajas. He had a band of twenty-two 
prominent disciples consisting of Párchu Muchi, Krisnadas, Bechu 
Ghose, Ram Saran, LakgmikZnta, Visnud%s and others. All 
these disciples helped their master in his propaganda, and used 
to preach in Bengali. 

Aul Chad led a saintly life. He used to put on an Al- 
khella (i.e. a loose garment flowing down the knee), Kafitha 
(i.e. patch-work), and Kaupin (i.e. shred). Thus living 
humbly, he acquired different popular titles, such as  Fagir, 
Thakur, Gosañi, Sami etc. During the Bengali month of VaiSakh 
in 1691 Šaka corresponding to April and May of 1769 A. D., 
Aul Chagd heard the pathetic news of impending death of 
Krisnadas, his favourite disciple, went to visit him in his native 
village Boyaliya, caught fever and died. 

His was a cosmopolitan creed ín which he admitted warmly 
all people without any distinction of caste or creed. He con- 
.demned no religion, no god and no great man professing any 
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faith. He inculcated the principle of worshipping Vigva Kari or 
the Lord of the universe as the fundamental belief of his creed. 
His followers are, therfore, known as Kartabhajas or Worshippers 
of the Lord. The ien commandments which he urged on his 
followers are as follows s 

(Ü Only worship the Lord of the universe ( Vi$va E 
who is differently called as Krisna, Chaitanya and Aul Chaad. 
Though these three persons are regarded as incarnations, (Avatars) 
they form one and only one Lord, and again one Lord has 
been incarnated into three persons. Do not ever condemn any 
god, any religion or religions, and saintly or ordinary person. 

(i) Do not deem the Guru who initiates you to be a man, 
always keep his image visualised before your mind’s eye and 
circumambulate him once a day if possible. 

(iii) Never tell a lie and always adhere to truth. Strongly 
believe that only Guru is true and adversity is false. 

(iv) As an only means for the culture of self, constantly 
remember and recite the word Hari as the specific name of Karta. 

(V) In every place and all times discuss pious and good 
subjects and the religious matters of tbe Vaisnabs. 

(vi) Be hospitable with heart and soul to the guests. 

(vii) Put on washed clothes in the morning and evening. 

(viii) Take food from all, but do not take meat. 

(ix) Purify your body by eating small quantity of earth 
taken from the foot of a Tulasi plant ( ocynum sanctum ), just 
before you take food. 

(x) Never divulge the secret of the sect to anybody. 

The Guru who initiates is called a *'Mahajaya" and the 
initiated disciple a “Baran”. The people of this sect recognize 
like the SUfis, four stages of spiritual perfection, which are as 
follows :-(a) Pravartak or the stage of a novice, (b) Sa@dhak or 
the stage of an ascetic, (c) Siddha or the stage of a gnostic, 
(d) Siddher Siddha or the stage of the gnostic of gnostics. 

(VIII and IX) Aul and Sari :- These two small sects were 

not the sects of the Vaišnabs, but two sub-sects 
Auland Safi, of the Kart&bhajis. Those who were regularly indi- 
fferent to the world and possessed deep mystic 
trend of mind among the Kartabhajü sect separated themselves 
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from the main group and soon formed parties of their own. 
Independence of thought and the real salvation from all tremels 
Of sectarian laws and regulations were the chief characteristics 
of these two small sects. In every respect they were identical 
with the Bauls and we shall discuss their creed and belief later 
on. 

So far as the Süft influence on Hindu society and religion 
is concerned, it worked in Bengal in the spheres and manner 
described above. Let us now take up one by one other aspects 
of Sufi influence on the minds and actions of the people of this 
country. 

Growth of cordiality and unity between the Hindus and 
the Muslims of Bengal isone of the great achievements that the 
Sufis accomplished in this country. From this point of view, the 
Sufis may fairly be regarded as the connecting link of union between 
the rulers and the ruled. It has been surmised by eminent scholars 

that the caste-ridden Hindu masses of Bengal 
Growth welcomed the Muslim conquerors as their deliverers 
of cordiality and from the sacerdotal and powerful classes.! But this 
unity between the welcome could neither be cordial nor be friendly. 
Hindus and Mus- It was no doubt a mere formal one. They accor- 
lims of Bengal. ded a welcome to the Muslims probably for the 

betterment of jheir political condition and social life. 
They wistfully hoped that even the alien beef-eating Turks would 
be non interfering into their own affairs. The relation thus 
established between the masses of Bengal and the Muslim con- 
querors, was fundamentally based on selfish consideration, and 
hence whenever the first opportunity came, both of them threw 
off the relation and came in clash with each other. History 
furnishes us with ample proof of this. At the same time it is 
also a fact that the Hindus as well as the converted Muslims 
could not receive their new conquerors in the light and manner 
as they would have done it. As a result of this state of 
affair, there remained a gulf of difference,—a difference in custom, 


1. Vide, Discovery of Living Budhism in Bengal—kHaraprasad Sastri, 1897, 
pp. 27-30. 
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belief, culture, and civilisation, between the foreign Musalmans. 
and Bengali Musalmans and their Hindu subjects. 

The Sufis bridged this gulf by their Subhodaya (blessed advent) 
into this country along with the advent of the warring Muslims. 
By the establishment of Muslim Kingdom mainly through bravery 
and gallantry of the Turks and by the introduction of Islamic 
culture and civilisation, the early Muslims of Bengal created a sort 
of inferiority complex in the minds of their subjects. The Sufts of 
Bengal first took the lead to the direction of removing this pernicious. 
sense from the minds of the Muslims as well as the Hindus by 
the preaching of equality, fraternity and liberality. In the lowly 
Khanagahs of the Sifis and the humble Astanahs of darwishes, 
both the Hindus and the Muslims used to meet together and 
exchange their views. Liberal views and fraternizing influence of 
the gufts were daily drawing the two people of different religions 
closer and closer, and ulümately during the fifteenth and sixteenth 
centuries the two communities were greatly united together by the 
inalienable bond of mutual toleration and fraternity. On this broad- 
based foundation, there grew up many new cults in Bengal of which 
the cult of Satya Pir and Manik Pir still exist. A fairly old and 
vast literature that has come down to our hands through the labour 
of scholars belonging to different parts of Bengal, convinces us 
that these two cults had once a strong hold on the minds of 
the masses of Bengal and that they were the emblem of Hindu- 
Muslim unity in this country. Both the Hindus and the Muslims 
built up this literature by their continued labour of years together, 
probably with the hope that they would ultimately be able to 
bring all on the common platform of ‘Satya Pir’ and Manik Pir’. 
For the sake of information, we like to give below a very brief 
account of these two cults :— 

(a) Satya Pir z The earliest time of the growth of this 
cult is probably the fifteenth century A. D., and the earliest extent 
literature of the cult dates from the sixteenth century.* Faydullüh 


* 


. The earliest books on this subject were composed by Faydullah, the 
author of Goraksa Vijaya and by Kanka, the hero of one of the 
ballads of Mymensing. Both of them were men of the first part of 
the sixteenth century. As for Faydullah, vide Panga Bhasa-o-Sahitya. 
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and Kanka, the two earliest authors of books on Satya Pir 
belonged to two different parts of Bengal, viz., one to the Nor- 
thern, and the other to the Eastern Bengal. From this, it can 
be easily surmised that the cult of Satya Pir was popular in 
those two parts of Bengal in the sixteenth century. 
Satya Pircult As time passed, its popularity increased and at 
andabird's eye last in the eighteenth century it became popular 
view of its growth everywhere in Bengal. A vast eulogistic literature 
and development, of the cult belongs to this period. In the latter part 
of the nineteenth century, this cult was first checked 
by the reform-movement of the puritanic Muslims. Now the 
popularity of the cult among the Muslims has almost gone, but 
the belief in him as ‘Pir? seems to be lingering still among the 
people of some parts of Bengal, such as Dinajpur, Rangpur, 
Maldah, Midnapur, Burdwan, Howrah, and 24 Parganabs. 

Here is a modern description of the worship of Satya Pir. 
According to local custom and belief it differs in some detail, 
but fundamentally it represents modern as well as ancient custom 
and belief. 

“He is worshipped on the evening of the full-moon and 
by many every month, a Brahmin acting as priest. The Thakur 
as he is called is reprented by a drawing on a wooden seat 
with few loops, called Maqgaüms and a post at each corner, 
called ‘Tir’. The offerings consist of flower, molasses of sugar 

and milk (each weighing five ‘pawés’ ) betel leaves 
Description of and nuts (25 each) with 32 plantains. This is 
the worship of known as 'Kachcha Sirni. Five pawa each of 
Satya Pir. ‘Pakka Sirni’ sweets, ‘sande&’ and ‘batasa’ are added. 

The priest worships Narayana and then repeats the 
story of the God. The articles offered are mixed and made 
into jelly, part of which are distributed among the worshippers 
present and the rest is sent to neighbours”.! 

This description of the worship of Satya Pir may be taken 
as a modern Hindu version of his worship. For the sake of 


Sth ed. by Dr. D. C. Sen, pp. 59-60 ; and for Kanka, vide introduction 
and the ballads of Mymensing ballads by Dr. D. C. Sen. 
1. Bengal District Gazitter—Howrah, pp. 46-47. 
37— 
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comparison, we quote below a Muslim version as recorded in 
the printed book (1335 B.S.) on Satya Pir by one Munsh! 
Wajid ‘Ali: 

“Inviting all relatives to his house, and collecting the nece- 
ssary articles, he offers Shirni to the Pir. One and one fourth 
maunds of flour and the same quantity of sugar, curd and 
birant he brings. He mixes all these articles with ripe plantain 

and prepares halus by which he fills up dining plates. One 
` thousand betel-leaves, the same number of nuts, perfumeries likes 
Aguru, Chandan, Chad, Goldb, Kasturi etc. and many garlands 
of flowers, he first offers to the ‘Ast@na’ and then places them 
in decorative order on the chauki or the wooden seat. Then 
he places a large number of cocoanuts and firmly plants four 
Tīrs or arrows on four sides of the chauki. Mullah comes 
then and finishes the cermony of Fatiha. At this time all recite 
‘Allah, Allah! the specific name of God. Then the ‘Shirni’ is 
distributed among the Hindus and Muslims who go to their 
respective houses."* 

The form of Satya Pir, as it has been described in the 
literature of the cult, is very amusing. The legend still current 

f in different parts of Bengal, perfectly corroborates 
From of Satya the literary description. it is related that Satya 
Pir Narayana first appeared in the form of a Fagir 

or Muslim darwish and in this form, the Hindus 
refused to accept him as their god, for he was a Yavana of 


* “urfem Shand Sas say AIA Sf ASING frat FTA A 
ASN x4 SITA SD] Hem AA fey aeni sq sea af ora cq far n 
AN Fer] erro] Orie vere TOS orf | Sia ITAN AT ETAN fas 1 
QB BHA ATA MT GT VTA | «Tes, bala, BNI, CANTATA, SWAT I 
WAST WAT ATA Gara feat cote Gara wa fer araea I 
TANGI ANTA aca DANII BT Sta BANTTA ATIGA CA CETA N 
cenefa fA SOR G AA SIN HT STEN IA ACA ATA ATS 1 
fra t TTM Gg ama oia fs St wca cm CA GCA I 
seraa ADA erna GTA i 
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Muslim. So, in order to please the Hindus he again assumed 
the form of “Narayana”, and the Hindus accepted him as their 
god. In this way by assuming the forms of a agir and 
“Narayana” alternately, he won the hearts of both Hindus and 
Muslims, Justlike a juggler, he could assume these two forms in 
the twinkling of an eye. Bharat Chandra (1712-1760) the court poet 
of Raja Krisna Chandra, describes him as a Pir in the follow- 
ing manner : 
"A bag on his shoulder, a stick in his hand, a cap on 
his head and patch-works over his body, he looks nice 
with flowing beard and moustaches. As effulgent as the 
sun, he constantly recite the words ^ir and Nabi and 
covers his body with dust".! 
Leaving this form of a Muslim saint, when Satya Pir assumes 
the form of N&@ra@yana, none can detect him as a Muslim. He 
then perfectly becomes a Hindu god in the form of a Brahmin. 
Faydulláh describes his Brahmin form in the following two 
lines ; 
"Garland of bezoar hangs on his neck; he is Satya 
Narayana ; 
He turns him into a Brahmin wlth rosary made of 
earth"? 
Such is the popular conception of his form. Both Hindus and 
Muslims are pleased with him and pays him tribute by the offering 
of Shirni as described above. Neither a Muslim nor a Hindu 
hesitates to take this Shzrmi of Satya Pir as tabarruk or prasad 
( both the words meaning—sacred food already offered to a deity). 


l. “aga wib Cle, ema Fre fcq GTA, 
arse ara T ome affari 
coms GA aia, XC arses +q sQ, 


sakaro ama fefe sf r 


: SAS ba | 
2. MATA ATA CHCA AGI ATATAS ! 


RUSS AA MA AA AD | 
tega | 
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The popular belief associated with the name of Satya Pir 
is—He is a god or at least a godly person who can grant an 
all-round prosperity and success. He can give virtues, 
Popular belief. sanction wealth, fulfil desires and emancipate the 
soul from bondages of the world. ( Dharma, artha,- 
Kama, mokshadata—Bharat Chandra ). But in spite of all these 
attributes, the attribute of his being the deity of prosperity and 
wealth is the chief feature of belief in him. In the extent litera- 
ture of the Satya Pir cult, one or other story has been narrated 
at a considerable length to show the unlimited power of the saint 
over the prosperity or adversity of the hero who respectfully 
offers him Shirni or proudly disregards him. In short, *'who- 
ever offers Shirmi to Satya Pir with whole-hearted devotion, 
succeeds in everything and is relieved of penury”.t 

Satya Pir is generally identified by the Hindus with Nür&- 
yana, and by the Musalmans with a holy darwish of unknown 
and obscure origin. In these identifications, there is undoubtedly 
colourings of communal feelings: in a curious way Visnu or 

Nürayana has become the Great Fagir or the won- 

Who is Satya dering Fagir has become the living symbol of 

Pir ? Visnu. From the description given above, it will 

be clearly seen that Satya Pir neither resembles 

the Paurfnic Hindu god Nirüyaga nor a real darwish in any 

description. He is rather an idealized creation of Hindu and 

Muslim minds, which were in the fifteenth century, eager to 

meet with each other on a common platform of cordiality and 

unity. Thus he was and is still an ideal deity venerated by both 
Hindus and Muslims of Bengal. 

In the scriptures of the Hindus, the earliest reference of 
Satya Narayana occurs in the Reva Khanda of the Skandha 
Purana. This Khanda or chapter of the said Purana is found 
in its manuscripts discovered in Bengal and nowhere else in 


1. Bangla Prachin Puthir Vivaran, ‘Abdul Karim p. 23.1 
(l) ‘ofeq afar frat sa cad en 
affafa zw ora WAH cara” 
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India. The chapter is obviously an interpolation added to the 
original book by the Brahmins of Bengal in or about the fifteenth 
century A.D. 

(b) Manik Pir: That this cult once acquired a great 
popularity among the masses of Bengal is proved beyond doubt 
by the existence of many devotional folk songs still sung in honour 

of Manik Pir in the different localities of this 
Manik Pir cult province. People of Rangpur, Din&jpur, Jessore 
and its influence Howrah and 24—Parganahs still draw inspiration 
on Bengal. from the songs on M@&nik Ptr and offer Shirni 

to him for the fulfilment of different vows made 
on various occasions. Mapiktala in Calcutta will ever comme- 
mmorate the sacred name (as the people believe) of this legen- 
dary saint by its name and the possession of the saint's relics 
(as it is supposed) and tomb. A great fair is annually held at 
Yüdavpur, near the railway station of that name in honour 
of Manik Pir. People belonging to this cult attend the fair, 
offer fowls, cook them on the spot and eat. 

Manik Pir is believed to be a great Muslim saint whose 
spirit is still living on earth, to look after the welfare of his 
votaries. Just like Satya Pir, he is believed to possess wonder- 

ful divine power by the exercise of which he can 
Popular belief. fulfil all the desires of a man, Milk, when it is 

first milched, and fruits when they first grow on 
the tree, are generally given as offerings on the supposed tombs 
of Manik Pir. 

None knows who this Manik Pir was. Neither a Hindu 
can identify him with any god or godling, nor a Muslim can 

identify him with any saint. In spite of the absence of 
Manik Pir. his identification, both Hindus and Muslims are his 

votaries. A pure legendary and mythical character 
of this saint gives us a full justification to call him another 
idealized creation of both Hindu and Muslim minds. 

Long and continuous contact of the Bengalis with Islam, 
specially with the SUfis, their practices and beliefs led ultimately 


1. Bengal District Gazetteer —21 Parganahs. p. 78, 
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to the birth of a Popular Islam in Bengal. Isl&m being chiefly 
a missionary religion and its propagation in the East being 
mainly depended on the Sufi missionaries of Persia, 


Birth of a Bukhara, Samarqand Afgh@nistan etc., had to bring 
“Popular Islam" within its fold a large number of people already 
and what it affiliated to a culture and civilisation almost different 
means. from those of the Arabs, i. e, Semites. The amal- 


gamation of these two sets of culture and civilisa- 
tion, viz, Aryan (including non-Aryan) and Semitic produced 
many new things in the different spheres of our Bengali Muslim 
life. In the word of the puritanic Muslims, these new things are 
called *Bid'ats', innovations and they began to make their appearance 
from the fifteenth century A. D. and to grow and thrive in a 
congenial environment and atmosphere up to the end of the 
Mughal rule in Bengal. From this time onward, Muslims of 
puritanic mind and reformative zeal belonging to one or other of 
the ‘Wahhabi, ‘Karamat ‘Ali’, 'Fara'idi', and Musammadi or 
‘Ahl.i-hadith’ movements had, time and again, tried to eradicate 
these evils from the fold of Islam but they could not achieve 
as much success, as they planned and conceived of. Their 
campaign directed against the politheistic and other novelties ( Shirk 
and Bid'at),so deeply rooted in Islam of Bengal made, however, 
the two communities, Hindus and Mouslims of Bengal, culturally 
. conscious. _ Popular Islam of Bengal indicates such Islam which 
ncludes all these novelties in full, along with original and modified 
ibeliefs and practices. This phase of the Islamic contribution to 
Bengalis so very interesting that its discussion even in the briefest 
possible form requires a good many pages and hence we keep 
here its discussion reserved for a separate treatment in the following 
chapter of this book. 

Influence of the Sufis widened the spiritual outlook of the 
Bengalis, and aroused a mystic curiosity in their minds in the 
sixteenth and the subsequent centuries. The Sufis were mostly 
popular with the masses who were, under the old social and 
religious affiliations, denied of all facilities to think for themselves 
ovet social religious and spiritual matters. The Bengalis are by 
nature a contemplative race, and the faculty of their conteme 
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plation was systematically supprressed under the grinding wheel 
of social and religious tyranny existing In Bengal during the 
Hindu regime and in the first few centuries of the Muslim rule. 
With the permanent establishment of Muslim rule in Bengal, when 

the Sufis began to preach Islam as a religion of 
Expansion ofthe universal brotherhood, toleration and love for feilow 
spiritual and beings along with their specific theosophical specula- 
mystic outlook tions and mystic yearnings among the masses, their 
ofthe Bengalis way of life gradually appealed more and more to 

the common folk of Bengal. From the fifteenth 
century onward, people began to reflect independently on the 
nature of the Unseen and the Seen, and busied themselves in devising 
ways and means for the establishment of a relation between the 
two. The Sufi activities in this country, partially supplied them 
with materials to bridge the gulf lying between the two. Mystic 
cravings of the masses were satisfied partly by the Sufi teachings 
and partly by the mystic teachings of the Vaignabs. Their own 
contribution too were by no means small. Soon, out of the 
fusion of these three kinds of yearnings (viz. the Süff, Vaisnab, 
and índigenous) an independent kind of speculation grew up in 
Bengal with clear and unmistakable traits of stoical tendencies 
(Udàs bhaya), The advocates of this mystic thought were all 
ordinary men who had neither any sort of education nor any 
kind of refinement. But they had a natural intelligence and culture. 
Outpourings of their heart show that what they really felt, was 
expressed in ordinary language. For want of proper training, 
though they were not always very accurate in their mystic specula- 
tions, yet thesincere and clear expression of their thought touched 
deeply the finer chord of human sentiment. Stoical tendencies of 
their mind have placed them above all sectarian, social or religious 
wrangles. They dreamt the dream of a "Natural Religion” ( Sahaj 
Dharma ) of men, which advocates liberality, brotherhood, univer- 
sality and above all the natural right of human being to aspire 
after unravelling divine mystery. These people are sometimes 
known by different names, such as Hazrati, Gobrai, Pagaln@thi, 
Khuji-Bisvasi, Saheb-Dhani, Faqīr, Zikir etc. But all these groups 
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of stoic men are generally indicated by the generic name ‘“Baul’’. 
It should be mentioned here that though the Bauls are generally 
regarded asa sect of the Vaispabs, really they are not so. The 
following discussion on this subject will elucidate our point of 
view : 


BAULS OF BENGAL 6 


In order to understand the nature of this sect, the deriva- 
tion of the word *'Baául" is necessary. No agreement has yet 
been reached by the scholars with regard to any 
Derivations of definite derivation of the word. In view of the fact 
the word “Baul.” that certain tendencies in the Buls have appealed 
to them, scholars have derived the word from 
that root which suited their convictions. It is, therefore, necessary 
to discuss here at least some of those derivations which have a 
direct bearing on the nature and tendencies of the Bauls. 
According to some scholars, the word Baul is the Bengali 
deviation of the Prakrit word Bàul meaning "'disordered", “in- 
consistent" and hence “mad”. They like to say that those peo- 
ple who have no order or consistency in the process of their 
thought and who, being imbued with such unsystematic and con- 
fused ideas, compose songs and roam about like mad men, are 
called the Bàuls. 


$ In compiling this account of the Bauls of Bengal. I have used many 
materials from the following books and periodicals : 

(i) District Gazetteers of Bengal, 

(ii) Bharatiya Madhya Yuge Sadhanir Dhara—Ksiti Mohan Sen. 

(iii) Bharatvarsiya Upasak Sampradaya— Aksaya Kumar Datta. 

(iv) Nadiya Kaühini—Kumud Nath Mallik, 

(g) Hara Mani—Md. Mansuru-,d-Din, 

(vi) Bharati :—Bhadra, 13:1 B. S. ( Murshidhya Gan). 

(vii) Vicitra ;—Jyaistha, 1336 B. S.—(Baul Gan). 

(viii) Ibid; —Chitra, 1335, B.S.--(Bangala Palli Gane Bauddha Sadhana-o- Islam). 

(ix) Pravasi :—Chaitra, 1337 B. S.—(Bangalnt Prmnavastu). 

(x3) Baul Dhansa Fatwa—Edi. Riyadu-d-Dia Ahmad, ( Rangpur) Moham- 
madi Book Agency, Calcutta. 
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Some say that the word Béul is the recurring deviation 

(such as, Bh@t-jat, Mach-fhüch, Kapad-chopad etc.) of the 

Bengali word :Āu derived from the Sanskrit word ‘Akula’ 

meaning "bewildered", “perplexed”, “wild” etc. In their opinion 

those who are wild, i.e. do not care for the civilised society 
and bewildered and crack-headed, are called the 'Bauls'. 


Again, some agree with the derivation of “Baul” from the 
Bengali word “Aul” asa recurring deviation like ‘Aul-Baul’ ; but 
they say that the word 'Au/ is the Bengali contraction of the 
Perso-Arabic word ‘Awliya’ (plu. of Wali or a Muslim saint) 
meaning ‘the saints’. Accordingly, those people, who lead a 
saintly life, observe the formalities of Muslim saints in dress, 
practice and balief, are called the ‘B@uls’. 

In the opinion of some, *“BëuP comes from the Sanskrit 
word ““Vyakula” meaning "distracted or perturbed in mind". The 
process of derivation is, as they say, Vy@kula>Vakula>Baula> 
Baul. Hence, those distracted people who sing mystic songs are 
generally called the “Baul”. This derivation is philologically 
unsound, Because, Sanskrit conjoint ‘Vya’ has often changed into 
‘Be’ in Bengali, as in the word ‘Vyapar+i>Bepari or ‘Vyabahar 
>Bebhar. 

However, I am of the opinion that ‘Baul’ comes from the 
Sanskrit word ‘V@tula* meaning “mad”. According to Prükrit 
grammar, two intervocal (here “a” and “u” ) consonant ( here 
“p') of a Sanskrit word is generally dropped, and here in the 
word *'Vatula", this rule is in full operation. As the ‘Bauls’ 
appeared to be mad men, they were called so in the past for 
their apparent madness. 

It is to be noted here that all of these derivations reveal 
one or other of the inner tendencies or outer formalities of the 
Bauls of Bengal. From this point of view, if we judge these 
derivations we are obliged to admit that each one of them 
has its utility. š 

Bauls of Bengal form a great community, and people affilia- 
ted to it are found in almost all the districts of Bengal in one 
or other name; but no community in Bengal is so disunited as 

38— I 
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this. In Northern, Southern and Western part of Eastern Bengal, 
people of this community are found in abundance. But none 
knows anything definite about the founder of this community. 
Different groups of Baduls hold different opinions with regard 
to the originator of their community, Earliest Gurus or Fagirs 
as they are sometimes called, claim the honour of 
Bàuls and their being the founders, Among these Gurus or Fugirs 
origin, there are both Hindus and Muslims. Hindu pre- 
ceptors are generally called Gurus and Muslim ones 
are known as Fagirs. Among the Gurus, the names of Hari 
Guru, Banachart, Seva Kamalini, Akhil Chaad, Aul Chaiid etc., are 
prominent, and among the Fagirs, the names of Hazrat, Gobra, 
P&gal Nath, Khus: Biswas, Saheb Dhani, Lalan etc, aré notes 
worthy. All these Gurus or Fagirs were the inhabitants of the 
District of Nadiy& and the life-time of none can be traced up to 
a time earlier than the sixteenth century A.D. In these circums- 
tances, we are inclined to hold the view that Baul community was - 
not feunded by one man ; it was a community that gradually 
sprang up out of the incorporation of a good number of men 
quite indifferent to the world, and that the district of Nadiya 
was the place of its origin. Nadiya was a famous cultural 
centre of Bengal from the earliest time up to the time of 
Chaitanya Deva, and it is quite natural that such an ancient 
cultural centre would produce a class of mystic like the 'Bauls 
in the sixteenth century A. D.—a century pregnant with mystic 
ideas of the Sufis and Vaisnabs. 
Though the earliest possible time suggested here for the 
growth of Baul mysticism in Bengal is the sixteenth century, yet 
it could not establish itself before the advent 
History of the of the seventeenth century. During this time, it 
Baul mysticism found favour among the low class Hindus and 
in Bengal. illiterate Muslims of Northern Bengal. The cause 
of .establishment of Baul mysticism in Northern 
Bengal seems to be the revival of Brahmanic religion among the 
Vaisnabs in the latter part of the sixteenth century. Northern 
Bengal was already a prominent Vaisnab centre and when Brahmanic 
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religion triumphed over the mysticism of Chaitanya Deva, the 
newly recruited Vaisnabs of Northern Bengal surely preferred the 
mysticism of the Bauls to the Brahmanic code of law. 

Eighteenth century is the time when Baul mysticism triumphed 
over all other mystic creeds existing in Bengal. During this 
period, Bengal was over-flooded with the mystic ideas and songs 
of the Bauls. Almost all of the old Baul Gurus or Fagirs of 
whom we know something definite, belong to this period. Each 
of them had a gtoup of followers, who used to sing the mystic 
songs composed by their masters. 

Prominent “Ajndas” (a Baul establishment where these 
people nsed to meet) were soon established by the Gurus or 
Fagirs in the different parts and localities of Bengal. From 
these “Akhdas” Baul creed began to spread rapidly through the 
agency: of the Gurus and their itenerant followers. 


By the first quarter of the nineteenth century, expansion 
of the Baul creed was complete. In the meantime, corruptions, 
immorality, odd. and wild thought, quaint and sensual ideas and 
vices of many other kinds had crept into the creed of the Bauls 
in Jarge number. Cause of this was nothing but the expansion 
of the creed among the uncultured low-class masses. By the 
middle of the century various kinds of corruptions among the 
Bauls rose at their zenith. Fastidious people began to find fault 
with the Baul way of life and they could no more tolerate them. 
Just at this time, two reformatory movements were vigorously started 
amongst the Musalmans of Bengal by two religious leaders, viz,, 
Dudhu Miyan, the son of Haji Shart‘atullah of Faridpur, and 
Mawlana Karamat ‘Ali (d. 1873) of Jaunpttr. These two reform- 
atory movements are known as Far@’idi and Tariqah-i-Muhammadi. 
The whole might of the movements were directed against, supersti- 
tions, polytheism, and thousand other eorrupt beliefs and practices 
of the Muslims of Bengal. Dudhu MiyZn's hold on Eastern 
Bengal was unperallel, while Mawlan@ Karamat 'Al's hold on 
Northern Bengal was not a whit less. Position of the Bauls, 
especially those under Muslim garb, became very precarious by 
the activities of Fara’tdi and Muhammadi movements. Thus 
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being hard-pressed from the north as well as from the south, 
the activities of the Bauls were considerably curbed and gradually 
they began to dwindle in number. The reformatory campaign, 
led against the Muslim Béuls, is still in force to some extent i 
only a decade ago, ( 1918 or thereabout ) a religious decree ( fatwá ) 
was passed by the Mawlanas of Bengal against the Bauls and it. 
was. published by a religious enthusiast of Northern Bengal. 


There are two classes of the Bauls, viz. Udasin or those 
who are quite stoic and indifferent to the world, and Grihi or 
those who are more worldly than stoic. Udasin Büuls lead 
a celebate life and try to emancipate them from the bondages 
of the world both in theory and practice. They abhor every- 
thing worldly and like everything spiritul. Unfolding the mystery 
of creation is their creed and to compose and sing mystical 
songs are the practices of their devotional life; -G the other 
band, Griht B8uls are either married or addicted to females 
with a passionate attachment which they call Prakriti Sadhan. 
Theoretically they advocate the principles of Uda@sin Bauls, but 
practically they lead the life of an ordinary husbandman. They 

' cultivate land, build houses, marry and have children 
Classes of the and earn livelihood by manual labour, but do not 
Bauls follow any code of religious ethics. Again, these 
two classes of Bauls are divided into many groups, 
each of which owes allegiance to one or other of the Hindu 
or Muslim Guru or Fagir. In fact, these groups sprang up 
around leaders who became famous for their piety and zeal. 
We have already mentioned that Baul is not a sect in the sense 
of the Vaisnab sects already noted. It is the generic name of a 
community formed out of the incorporation of individual mystics 
who cared for no sect, society or religion. Affiliation of the 
Auls, Safiis, Ned®s, Darveshis and similar other sects to the 
mysticism. of the Bauls was possible, because Baul community 
was an incorporation of individual mystics. In this way Hazratis, 
Gobrais, Pagal Nathis, KhuSi Bigwasis,  Fagirs, Dhikrs and 
others became identical in the course of a short time with either 
Uddsin or Grihi Bauls. 
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Udasin Büuls are really mystics ; they mostly differ in practices 
and manners with their fellow Grihi Bauls, many of whom are 
generally incarnation of corruption, vice and morbid sexuality. 
Henceforward, when we shall speak of the Bauls, we do not 
mean the Grihi and corrupted Bauls. The life of a Baul is a 
true life of a saint in the eastern sense of the term. He is not 
only careless about the society and religion, is equally careless 
about his dress also. He is a mendicant, but beggary is not his 
profession. He roams about with his bag where he keeps all his 
necessities and with an Ekiara or Dotara (a kind of one 
or two-stringed lute ) singing merrily his favourite mystic song. 
People come forward to see and hear him in his ecstatic 
mood and offer him alms. Some of the Bauls have their 
Akkhdas where they sometimes live and pass their nights, but 

most of them are homeless itenerant mendicants. 


Dress and Their dress shows an amulgamation of dress of a Yogi 
manners of the and a Fagir. They put on an Alhella (a long 
Bauls. cloak falling up to the knee) made of innumerable 


patches of old cloth, on the body, a big garland 
of crystals, corals, lotus-seeds and Rudrükga (a tree, from the 
berriess of which Hindus make beads of rosaries, Elcocarpus gani- 
trus) round the neck, anda Tilak (a spot of vermilion ) on the. 
fore-head. When they walk they always carry a many-curbed 
stick and a Kist? (along and peculiar tray made of wood) in 
their two hands. They never shave their beards and moustaches, 
-cut their hairs and use comb or oil Hence their beards and 
moustaches are long and flowing and the hair of their head becomes 
matted. They neither maintain any regularity in washing their bodies 
nor in taking food. If anything is asked, they play on their 
Ektêra or Dotüra to answer the question extempore by a song. 


The Bsuls are famous in Bengal for their mystic songs, 
just as the Vaisnabs are celebrated for their lyrical literature 
( Padayali sahitya). These two kinds of songs, viz. the songs of 
the Bauls and of the Vaisnabs, reveal two kinds of peculiar 
traits and trends of Bengali heart. The former gives us a real 
-picture of the mystic nature, and reflective tendencies of 
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a Bengali heart, while the latter furnishes us with ample materials 
to recognize the loving heart of a Bengali. In order to unders- 
tand these traits, an intensive and extensive study of the Baul 
and Vaisnab songs is absolutely necessary. A Bengali is a lover 
and a mystic at the same time. Lyrical literature of the. 
Vaisnabs shows the triumph of love over mysticism, while 
the Baul songs declare the victory of mysticism over love. In 
both the literatures love and mysticism exist side by side, but 

not with proportionate ratio. Each of the songs of 
Different Baul a Baul is a vivid picture of the mystic Bengali 
songs. mind. No song or literature of Bengal so nakedly 

represents the mystic aspect of the Bengalis as these 
Baul songs do. As the mode of living, social environments and 
natural backgrounds are different in different parts of Bengal, the 
Baul songs, which drew nourishment from these, are different 
in execution and description. We can, therefore, clearly mark 
that in most of the Baul songs of Eastern Bengal where 
tornedoes and rivers bring untold miseries to the people, the 
imagery of a long dangerous and troublesome river trip by boat 
is adopted as a vehicle of expressing mystic thoughts. The case 
is quite different with the Baul songs of other parts of Bengal. 
This is why Baul songs are differently known in different places, 
such as in Eastern Bengal, they are called Murshiddya Gan; 
in Northern Bengal they are known as Dehatativa Gün; in 
Western Bengal they are described as Baul Gdn. Excepting the 
difference in names and imageries, there is no difference what- 
soever in the- thought underlying them all. The same and one 
stream of thought has, in all these songs, been directed through 
different channels to unfold.the mystery of creation and to unite 
with that mysterious Being who is hidden behind the creation. 
In spite of this fundamental unity in all, they appear to be 
different, because the mediums of expression are different. But 
in another respect, they may optionally be regarded different. 
from one another, and that is the aspect of influence of other 
creeds on the B8uls. In Murshiddy@ Gans influence of the 
Sufis predominates, while in Baul Gans influence of the Vaisgabs. 
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prevails. Dehatattva Güns are equally replete with the influence 
of Yoga and the practices of Sufism. Whatever may be the case, 
these songs are fully mystical in nature and stoical in character. 

However, it is admitted by all that Baul mysticism is replete 
with Vaispab influence, but unfortunately no body has as yet 
tried elaborately to trace the influence of the Stfis on this 

peculiar mysticism of Bengal. No body can deny 
Main influeuces the Vaignab influence on the Bšuls and one should 
in the Baul not do so. At the same time, we should note 
songs. that influence of the Sufis was one of the prime 

constituent factors of the Baul mysticism. Of course 
this influence did not always produce a healthy effect on the 
minds of the Bauls, but it wrought wonders in the intellectual 
realm of a class of untutored and uncultured men and that is 
what is to be particularly marked here. The time and environment 
in which Baul mysticism flourished and its first advocates by 
whom it spread among the masses, warrant us to hold that 
influence of Islam in general and of Stfiism in particular was 
one of the leading factors that led to the growth of Baul 
mysticism in Bengal. Let us now proceed to examine the influence 
of the Sufis on the mysticism of the Büuls and determine the 
extent of this influence. 

We have already laid stress on the fact that Vaignabism 
has left a permanent mark on the B%ul mysticism ; apart from 
that, the SWfl influence on the Baul does not seem to be of 
lesser magnitude. It is not out of place to note here that the 
Sufi and Vaisnab mysticisms have been so awfully mingled toge- 
‘ther in the Baul mysticism that it is now well-nigh difficult to 
make the two separate from each other unless at least a 
general synthesis is made with regard to the fundamental mystic 
-creeds of the B&uls. Vaisnab mysticism centres round Krisna, 
the god of love only, while Baul mysticism grows round the 
realisation of One, whom the B&auls cannot definitely name. 
This is why they differently call the Unnamed One at different 
‘times. Among the favourite terms, they use for the Unnamed 
Being, Man manura or the Ideal Man residing in mind, Achin 
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pakhi or the Unknown Bird, Alekh or Alek Safi. or the 
Unknown or Unknown Lord, Daradi Safi or the Sympathetic 
Lord, etc. etc. are well known. Whatever phraseology they may 
use, they use it to mean that Unnamed Being. Their idea about. 
this Unnamed Being is embodied in a nutshell in the following 
song : 


*In the cosmogony of the world, the Unknown exists, 
In the Unknown, the Safi ( meaning Lord) resides, 

The Unknown communicates and the Unknown speaks. 
On the Unknown Tree flowers bloom to embalm the world 
with odour ; 
Roots of this Tree are in the Unknown and leaves grow 
on it without a branch. 
Sanatan (the mystic poet) always says,—the Unknown is 
in the love of man: 
O Baul! bewildered art thou; thou wilt not be able to 
. | ' go there 7"* 
This as well as many other similar songs clearly show, how 
the Bauls conceive of the Unnamed Beings: they believe that 
the Unnamed Being is unknown but not unknowable; He 
is a mystery, but that mystery is not unravelling. A conviction 
in the knowledge of.the Unknown and in the solution ^f that. 


(1) The Baul phrase “Alekh Sani" or Alek Sani" appears to be the deviation. 
of “Alaksya Svami" meaning the Unknown Lord, The process of deviation 
must be like this :- 


(ü Alaksya-Alakkha-.Alikha-.Alakha-.Alekh (see next page) 
(2) "enter gana dicen BCAA AT facer, 
WTCC yaa face, WCAC TA Bl | 
SWAAN FA HOR, ——— TA CHATS AAS GUS ;. 
ORAL ZA ACSA CTY, GIA RIG] STA WCE MT I 
LAY AACA ACA, HAGA ATI SICA, 
qe cera aaa feet ore anfa Cena" 
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mystery, comes to them, just as it comes to a Sufi from a 
constant mysterious communication of the Unknown with their 
“self”. The Baulsfully realize this communion, but they hardly 
understand its nature and the Communicator. So they sing in 
a fit of amazement : 

"In the cage, how that Unknown Bird comes and goes ! 

Would that I could catch hold of it, surely I would have 

tied the chain of my mind to its feet! 

Mysticism of the Bauls consists in the solution of this 
mystery and in the full realisation of that mysterious Being, to 
whom they do not like to give a definite name. The process 
they have adopted to realise is exactly similar to that chosen 
by the Sufis. Just like the Sufis, they try to realise the mys- 
terious Being through love, which they call “maner agun” or 
the fire of the mind. This fire of love constantly burns them 
in such a manner as to make them mad. This state of a Baul 
mind can be excellently represented by the following song s 


“In the hope of Thy arrival, O my sympathetic Saji ! 

how long shall I be waiting? 
1 wander about from land to land, - where shall I go now? 
Him, for whom I have turned out insane, where shall I meet? 
Fire of my heart doubly burns, - how shall I extinguish it? 
It does not extinguish even when water is poured on ;— 
how long shall I be burning. 
In the hope of Thy arrival, O my sympathetic Lord ! how 
long shall I be waiting ?? 

(i) Svami>Sami< Sai. 

Note :-[. consulted two or three Muslim Bauls of 24-Parganahs known as 
Fagirs for the interpretation of the term Alek. They do not know 
anything definite about the meaning of the term, They say that it means 
“Allah”. But so far as I remember, a Muslim Baul of Faridpur or Pabna 
told me that Alek is only a disguised form of Alif, the first letter 
of Arabic language and it means “ Allah”-a word which begins with that letter 


Alif. This interpretation no doubt shows the recent reformatory influence 
of the Muslims on the Muslim Bauls 


(1) “aera fewa wp fa cama ota ANA! 
gags TATA metafo fyer eara aya l”? 
(2) “amaa aer WF wadl a sofa uw? 


cat faa gR IGR, sia N CFTA T'I ? 
39— 
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This mental fire ie. love is not the love of a Vaispab in the 
sense that it does not require any humanly idealised being R&dh& 
for vehicle of its expression. It is a fire ( burning sensation ) 
just as Sufis’ one is “hamr' or ‘Badal’ meaning wine. (i. e., 
intoxicating sensation ) Both fire and wine have sensational effects 
on the human body and mind. Hence the similarity. Vaigpab love 
is thoroughly effeminate in execution; it is the longing of an 
entirely feminine heart for a union with the Great Lover Krispa. 
But the Baul and Sufi love is the craving of a man’s heart 
sometimes in the guise of a woman, but often with manly vigour 
and virility. 

With such love the Bauls proceed along the path of realisa- 
tion. The Unknown Being is in regular communion with them 
through the medium of soul (mana), but they cannot practi- 
cally realise Him and He remains a mystery. Proceeding towards 
the solution of this mystery, the Bauls turn their attention exactly 
like the Sufis and the Vedantists to the realisation of their Self. 
In the course of discussion on the nature and character of their 
mysticism, the Bauls say—''What is not found in the physique 
of a man, is not found in the universe" (Ja@ha nai bhünde taha 
nai Brahm@nde). This is nothing but an echo of the Indian 
Sufi dictum of ‘Qurbat’ saturated with the Vedanta ideas already 
discussed. In this way, the Bauls represent the Sufis in their 
belief that man is a microcosm which contains every mystery of 
creation in one or other way. They say that the mysterious Being 
does not reside anywhere else except in the physique of man. 
Though he is a mystery, He speaks out when properly called : 

“Man walks and moves in the air, and lives on it 

O, the Golden Man is in the physique—He responds 

when rightly called.’ 


ara ay arate one, SA CPT AA? 
aaa area fied aca era fe for fera? 
aa fa m fece ores, or se afaq? 
gaa Be Ae watt sya we faq ga 7” 
(1) “age XTRA bra, areara feca, QTOATA HCA 33; 
CRA TY SCRA CHAT MAA OTA Xs PA TI” 
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But the Bšuls cannot call the Golden Man properly and He does 
not speak and thus remains a life-long mystery to them. This 
mystery is too deep to penetrate and too difficult to be unravelled, 
because there is no royal road to it. This idea, the Bauls 
express in the following terms : 

"Fathomless ocean lies within thee ; 

You could not dive deep into it. 

It knows no shore, no border or bound, 

And obeys no sacrosanctity or ritualism".: 

Because a man is a microcosm and he is a seat of the mys- 
terious Golden Man, he too appears to the Bauls to bea mystery. 
Al dehatattva songs of the Bauls are the effusions of Baul 
mind which flowed from the fountain of trial to the solution of 
the mystery of human creation. Here is a typical dehatattva 
song where the man has been characterised as Rasik Neye or 
the jovial boatman, his body as a boat, his ten physical organs 
( daSadvara), such as two eyes, two ears, two nostrils, mouth, 
anus, sex organ and mind or the imaginary opening in the head) 
as crews and his six enemies ( such as lust, anger, avarice, ignorance, 
pride and envy) as men for towing the boat : 

“Who is he plying boat over the dry land ?- Who is that 
jovial boatman ? 

Oarsmen and helmsmen,ten in all, are under him ; 
He employs six others to tow the boat; 

Knowable was he but you cared not to know: 
Merrily he goes on rowing and 
All the devoted are singing boatmen’s song ; 

Who is that jovial boatman ? 
The boat is laden with precious things ; 


(1) “are come fewa cea ayaa, 
Sra wef al NAF | 
SR «TE ga fear a stra 
faan fe pan |” 
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Amidst them sits the dealer in love, 
with five watchers around. 
Knowable was he, but you cared not to know: 

For the solution of all these mysteries, the Bauls always 
take the help of a Murshid or Guru. In this respect they 
follow the course adopted by the Sufis as well as the Vaispabs. 
But the course of the Bauls seems to be more similar to the 
Stfis than that of the Vaisnabs. We do not know, whether the 
Vaispabs admit of the invisible character of their Gurus through 
some belief analogous to Suf1 hierarchy, or whether they recognize 
any such progressive stage of mind as that of Fana-fi-sh-Shaykh 
or annihilation or absorption in the thought of Pir. In many 
songs of the Bauls, the identification of Murshid or Guru with 
God (ʻe. mysterious Being) and the invocation of his spirit at 
the time of spiritual distress, clearly show that their devotion to 
Murshid is almost similar to the devotion of a Sufi to his “Pir, 
and that they believe in the invisibility of their Guru having 
the capacity for appearing to his disciple at his will. The 
following song excellently illustrate the sentiment of a Bul, 
who is eagerly waiting for giving him relief by the Murshid : 

“My boat is helplessly tossing about producing jingling 
sound by irregular and violent wind ; 
O Murshid] I eagerly wait for thee. 


(1) “ers wie sed Ia COL cara, WAT cu? 
are «Tel arf wr aa, 
Wer] STA SI DTI, 
CA CH SI CETA aA a! 
SAAS ACHE CIA, 
aS SAT AA cara, 
a cma APT cara? 

Bee fewnes| quw, 
ECT CAA TAHA, ES 
Sra (SS meal; | 

C" C$ Gl GAS erf «p 
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Beware ! the cloud appears on the western horizon and 
the thunder roars ; 
The rope of my helm has been torn: alas, the boat 
is dangerously eddying! 

O Murshid! I eagerly wait for thee. 
The waves are rolling over the boat from its prow to the 
stern. 
Alas; the best gem of mine is floating down the stream : 
O Murshid: I eagerly wait for thee". (x) 
In this way, in the hours of spiritual need, the Muslim 
Bauls passionately invoke the spirit of Murshid to save them from 
the spiritual degradation. A Hindu Baul invokes the spirit of his 
Guru on such an occasion. But both Hindu and Muslim Bauls 
` believe that the relation between a Guru or Murshid with his 
disciple is inalienable even after death, and none but a Guru or 
a Murshid will be able to render any help to his disciples in 
the life after death. In this belief, there is a good share of 
crude Muslim belief in a “Pir”. *Fana-fish-Shaykh" idea of the 
Sufis gave birth in later times to a real worship of Murshid 
and a belief in the unfailing assistance of 'Pir' or Murshid in 
the life after death. In the following song of a Hindu Baul, 
how passionately the worship of Guru and the belief in his 

unfailing assistance in the life after death, have been invoked : 


“Days are gone; display no more the vanities of life ; 
O my mad mind! whydo you not worship the Guru. 


(x) “yx gga «rc are STATS 
fanan arem | 
gq W. IRATI COTA SUONI 
Afer sre: (ATI, wears AATA ore, 
afk fea ceca naa, cle MRA AF ca! 
Tate AZAT CEA OTT 
STAN ai Ges ca eel sew aa, 
eyara—fearara arfacea arg. ACS SRA ara ca! 
xa s sESTN cora STE” 
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Hark, hark, O ignorant mind ! worship the lucky feet of Guru, 

Who is there thy near and dear one save the Guru? 

How plessant and pleasing is to equip a boat 

and to equip jt for returning to the native land : 

O my mad mind ! why do you not worship the Guru. 
The Lord of Death will come, tie tight your feet with hand, 
and give you proper punishment ; 
No friend will be there to help you at that time. 
O my mad mind ! why do you not worship the Guru” (xx) 
From the above song, another important trait of Baul 
mysticism can easily be detected and that is the pessimistic 
attitude of the Bauls towards this world and mundane life. The 
Bauls fully agree with the Süfis as well as ancient Hindu mystics 
on the point that this world is an illusion ( Mayd ) and that 
this mundane life is but an empty dream which is full of false 
hopes and unreal enjoyments. So the objective experiences of this 
world and life are deemed to be sad and dreadful unrealities to 
be always shunned by all. [n theory as well as in practice, the 
Bauls remain faithful to their conviction, and loyal to their 
stoic principle. 
Another aspect- and this is the most conspicuous aspect 

for which the Báuls are called Baul or mad, -~is the aspect 
of the Bauls’ independence. Independence of the Bšuls covers a 


(xx) “faa (MA ora fase! aaq Gp o 
HA ATTA Cl P SH =l! 
KATA TA TAN ws wes bad, 
ep fas Ce cuum wem? 
feq) qu wag, Sat ATRA] ca, 
Sat Aa COT ba a1— 
Wel TATA SH SH Al} 
sfam aafa qe, QINTI Cota AA ENTS, 
Ses as mfe sacra cm— 
GŠ waa ARRA aga «EC; 
Sq AA GA eB ww sU!” 
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wide field as it affects them equally in thought as well as in 
action. If the Bauls ever follow any kind of creed, it is the 
“only creed of emancipation from thraldom of all descriptions. 
In their endeavour to follow it, they fairly succeed and hence 
they are called Baul or mad by those who do not belong to 
their circle. In their own words, the real nature of their in- 
dependence, which is generally regarded asmadness, may be defined 
in the following typical song : 
“This is why I became a Bàul— 
No man, no scripture, and no sectarianism can have a 
claim on me now, 
No master I obey, no order I carry out, no law I abidely and 
no rite I follow on ; 
With delight of my own I roam about, and my own ideasI 
always love ; 
A union in the domain of love never knows any separation 
This makes me dance and sing with all". (x) 
A Baul is a mystic who chalks out his own line of action, and 
follows his own path of mental illumination. This is why Bšul 
mysticism is more or less individualistic in nature, just like the 
mysticism of the Siifis. Here the difference between a Baul 
mystic and a Sufi mystic is this that a Baul is an out-and-out 
rebel and his creed too possesses a nature of revolt, while a 
Süfi ( be he a Persian or Indian ) outwardly professes the creed 
of Islam but does not do so in practice and hence his creed 
too is not as bold and as robust as that of the B&uls. Both 
Stfi and Baul mysticisms are equally saturated with personal 
notes and are equally full of personal desire, cravings, hopes 
and fears, but with regard to the ascertainment of their ultimate 
goal, perhaps the Bauls are far more uncertain than the Sufis. 


(x) “STIR € ada (24 S,- 
CATA, cates, con, fausta eque ara? aren ae; 
ame aries, aga, fags, Sf; 
- frac pfa — T wm wer df; 
Ce CIAS ATATA fac 
mara now «fo snm 


312 SÜFIISM IN BENGAL 


The delight which a Baul thrills with, and the ideas which 
he conceives of are in many respects different from the other 
mystics of the world, and the real causes of this difference are 
the influence of Bengal, her climate and physical features and 
the cultural outlook of her people. After all, his is the creed 
of independence, - an independence in thought, ideas and rites 
alike. Development of his mystic mind does not require any 
definite mechanical method or process for attainment of its 
perfection. His adoptation of music as the only method of 
devotional exercise might have a faint echo of the Sufi Sama’ 
or it may grow under the influence of Indian method of devotion 
accompanied with music, but his acceptance of the principle that 
the natural tendencies of human mind should not, in any way, 
be curbed or restrained, is certainly a new departure from the 
existing mystic creeds of the world. When any restraint is 
inflicted on him, he breaks through it and exclaims thus: 

“O Guru! I forbid thee, 
O Guru: I forbid thee, — 
Tie not an iron chain with my golden feet, 
I live amidst the market of this world ;- 
Ah me!- the six thieves will steal, (but) Ishall be caught 
(in their stead), 
Ah me|- the six thieves will be released ( in the long run ), 
But I shall rot in jail (for ever): 

O Guru ! tie not an iron chain with my golden feet".(1) 

Although a Baul tries to unfetter his mind in this way, he 
only partially succeeds in his attempts. No doubt, he chalks 


(Ul: “es, connta off aya, 
eR! CSA ofa men— 
cayara mica cafe fue at 
ofa wf SIA ITEMA ;— 
SA— REA COTM PAA CM EFA, Areca, NIIA ; 
SAE SA OTA ANA 72a, z; E 
wf AI CHAYTA ; l 
wm ome oa cafe fes q” E * 
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out his own path to mystic development of his mind, no doubt, 
his independence is the conspicuously marked feature of his. 
mystic life, yet when he slowly progresses towards the ultimate 
goal of his union with the Unnamed Being, he occasionally strides. 
along the beaten track of the Sufis denouncing the stereotyped 
forms of Hindu and Muslim worships and depreciating the value 
of places where these worships are conducted. Those who are fully 
acquainted with the Sufi literature of India as well as of Persia, 
must have marked that some of the Sufi poets have wielded 
their facile pens to this direction at the time of flight of their 
mystic imagination. The Baul denunciation of the places pilgrimage 
and public worship, and the stereotyped forms of religious services, 
obligations and ceremonies, is exactly parallel to the Sufi denuncia- 
tion of those things. Occurrence of such parallel ideas suggests. 
in our mind the influence of the Süfis on the Bauls of Bengal. 
The following Baul song can fitly be compared with any Suf1 
ghazal of this nature : 

“My mind likes not to make pilgrimage to Mecca or Medina; 

My Friend exists- here He is, 

And I am always with Him ; 

I would have become mad, and lived far away from Him, 

O, had I not known Him. 

Temple ís not meant for meto worship and mosque to pray. 

Neither do I give offerings to gods, nor I observe the 

festival of Bakrid. 
Little by little I acquire the virtue of pilgrimage to Mecca 


? and Kadi. 
Every moment I realize the Lucky Day’? 


(4) “Gara BACT (Sl 5TH ACT aa eif: 
a8 (qag INI NTE, 
wrfs—aEca sf «cg; 
ori emer SESA WA Bora, 
era xera aff wi 
amma ae afaa fe TANNA 
ae fe ae fan, 
fora fora cara aal-sy-f, 
WA MA KAI” c I uo 
40— < 
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In the song noted above, another thing should be marked 
and that is the air of universality and liberalism that the song 
breathes from behind the denunciation of religions and their 
stereotyped forms of worship. SUf1 literature of India and Persia 
is a brilliant record of Sufi preaching of universality and 
liberalism. Some of the Sufis, who are known in India as the 
*Be-Shara' darvishes (i.e. those darvishes who do not follow the 
canonical laws of Islam), were universality and liberalism incar- 
nate. So far as the universal and liberal ideas of the Bauls are 
concerned, they undoubtedly followed the Sufis especially those 
who are Be-Shara‘. There is absolutely no difference between the 
Sufi universality and the Baul liberalism. Exactly like the Süfi 
universality, the Baul liberalism centres round the freedom from the 
bondages of religions and religious institutions. The following Baul 
song is an excellent example to serve the purpose of illustration ;— 


*"Way to Thee has been blocked by temples and mosques. 
Thy call I hear O Siri: but I cannot proceed to Thee 
As Guru and Murshid stop me. 

Thy door is fastened with many locks, viz, Quran, 
Purág, Tasbib, and Mala ; _ 

The path of initiation into Vaisnab! faith is indeed the 
chief trouble. 

Afflicted as he is, Madan dies crying.? 


(1) The term Bhekh path, which is in the original text, should be transla- 
ted as that given above. Bhekh or Bhek is a technical term used by 
the Vaisnabs for their initiation ceremony, Hence the Vaispab phrase 
"Bhekh laoya' means ‘to assume the garb of a Vaisnab mendicant” or 
“to be initiated into Vaisnab faith”, 

(2) “comma iq bata sf SA fèe 

COTA BIS xa WR GALS Al NÈ 
FA TTEA QU sao u ; 
cela GNA KATATA COTeD,— CIAA, Yara, SAN, Gre; 
CEP NV Ce] ANA VTAN, 
PRAN AA ACA CAT” 
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We have already observed in connection with the theoretical 
aspect of the Sufis that the theory of 'Zulul or divine infusion 
was largely accepted as a Sufi dictum of mystic creed by a 
class of Indian Darvishes saturated with the idea of Hindu pant- 
heism. Echoes of this blasphemous theory have been heard from 
time to time from the mouths of some of the Indian Sufis. 
Probably through their agency, this theory gained some notorious 
popularity among the Muslims of Bengal and again through them, 
the B&uls were affected. The quintessence of this theory is the 
identification of the human self with the divine self. The Sufi 
theory of 'Anàá-'I-hagq' or “Lam the Truth’ is the echo of ‘Hull’. 
In Bengal, we can clearly trace the influence of “Hulal on some 
of the Baul songs, one of which is as follows :— 

“After due deliberation, I see “all is P. 

I am He ! O, I am He :! 
Ah mei people speak ill of me. 

From *P, Allah and His apostle come, and 
everything comes from ‘I’ ; 

From T, firmanent and earth come, and 
forgetfulness comes from ‘I’ ; 

Sure shall I be killed, if my countrymen 
take my words as they are ; 

Remember ! whoever knows his self knows God. 


(1) The original Bengali phrase “Sona mami" which I have translated as 
“I am He", seems to be a deviated form of the Sanskrit phrase “Soham 
asmi” meaning “I am He”, 


.Q) "fara fam cay sem fài 
Grr A, GATAT Tay cart 
aaa SAAT MAN i 
af cece ore aga, SIMA tato gai, 
orf cease MANA, afta, wnfa ace gA 
TAT TAT CHOTA CTH GITA PA Qh AA; 
ora faa cra cart] fest! eat” 
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Such is the extent and general character of Süfi influence 
on the mysticism of the Bauls. The whole Baul literature, consis- 
ting mostly of beautiful mystic songs, is thoroughly saturated 
with ideas and thoughts which easily penetrate a Bengali heart. 
Bengal may forget many writers of modern fame, but she will 
never forget the songs of a real Baul. The immortal name of 
Lalan Shah of Kushtia district may be cited in this connection. 
His influence on Rabindranath Tagore is an admitted fact. The 
people of Bengal will never forget him. 


l 


Chapter XII 
GROWTH OF “POPULAR ISLAM” IN BENGAL 


It is needless to mention here that the austere and systema- 
tically codified religion of the Semitic Arabs had undergone a 
considerable change in Aryan Persia, Hindu India, non-Aryan 
Bengal and other countries where it entered and stayed to live and 
flourish amidst different races of men. The two Islamic theolo- 
gical words - ‘Bid'at’ (religious innovation) and ‘Shirk’ ( poly- 
theistic and idolatrous beliefs and practices )-the history of which 
can be clearly traced even up to the nineth century A. D., 
clearly indicate that religious innovations and beliefs and practices 
which are against the spirit of the strict monotheism of Islam 
had been slowly and silently creeping in into the very core of 
Islám from the time of its expansion abroad i.e. outside Arabia. 

Every missionary religion; like Islam, is bound to 
Whatismeant change itscolour aud creed according to the cultural 
by “Popular condition of a country where it is established. 
Islam" ? Christianity has done so profoundly and so has done 

Buddhism. Even Hinduism though not a missionary 
religion, underwent a lot of changes, when it spread over the lands 
of Greater India ( i.e. Java, Sumatra, Siam etc). Islam also has 
changed its colour, if not its formal official creed, in the various 
countries and climes; Islam of Maghrib in Sudan has its own changes, 
as has Islam of Mashriq in Persia, Java and Malaya. But nowhere 
it was so amazingly changed with respect to some special aspects, 
as it did in India as well as in Bengal. The changes, that took 
place in India and Bengal, are also known by the two names of 
Bid'at and Shirk given by the orthodox Muslims. The phrase 
‘Popular Islam” indicates all the changes that have taken place in 
Islam from the earliest times up to the present. We shall now 
try to depict a picture of ‘Popular Islám' in Bengal in some detail. 

The most potent causes that led to the growth of “Popular 
Islam’ in Bengal are the following: 
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(a) Conventional conversion: The proselytising propaganda 
of the Northern Indian as well as Bengali Suüfis was chiefly 
responsible for the formal and conventional conver- 
Causes ofthe sion of the people of Bengal. Such conversions 
growth of Po- were generally incomplete in nature, revealing an 
pular Islamin outward acknowledgment of the creed. The converts 
Bengal. (a) Con- retained many of their religious, social, and cultural 
ventional conver- beliefs, practices, superstitions, and old professions 
sion. during their apostatic life. These things were 
afterwards considered as  Bid'ats and Shirks. No 
significant attempt had been made to uproot these, until after 
the usherment of the nineteenth century. In the meantime, they 
became part and parcel of Islam in Bengal. 
(b) Influence of Hindu environment : when Islam spread in 
Bengal, it had to live in a regular Hindu environment. The 
new Muslims (and in some cases foreign settlers too ) had to 
live amidst their Hindu relatives and neighbours and as such 
had to maintain an amicable and friendly relation 


Influence of With the people of the sister community. Out of 
Hinduenviron- these relations of the Muslims with the Hindus 
ment, gradually sprang up a mutual toleration and spirit 


of give-and-take. As a result of this, those, who 
were of foreign origin adopted some of the Hindu beliefs, 
practices and customs consciously, while some, quite unconsci- 
ously, and as for the conventional converts and their descendants 
they in their mentality and general attitude to life seen and 
unseen, continued to be much the same as the unconverted Hindus. 
(c) Revival of the old mentality among the converts: It is 
also a fact that many people changed their religion being fully 
convinced of a spiritual regeneration. They preferred Islam as 
a change for the better. They were thoroughly converted and 
completely Islamised as they were enthusiasts for the cause of: 

upholding greater truths. Even these converted zealots 
Revival of old sometimes betrayed their old mentality by a slight 
mentalityamong modifications of Islamic injunctions, beliefs and 
the converts. practices, so that they may properly fit in with 

their nature and temperament. The descendants of 
enthusiastic converts remained no more enthusiasts, and as time 
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passed, the mentality of their fore-fathers, who were Hindus or 
Animists revived in them to produce many curious results which 
neither Hinduism nor Animism could claim as its own. 

Before we proceed to examine the peculiar local beliefs and 
practices of the Bengali Muslims, let us try to follow the trend 

of their minds, in the hope that this will shed 
A few indications some light on the present discussion. No conver- 
of the realten- Sion, and no long training in the school of Isla- 
dencies of the mic thought has yet succeeded fully to convert 
Bengali Muslims’ the Muslims of Bengal (or for that matter the 
mind. Muslims of any other land ) to a people more like 

and akin to the peoples of Arab origin. All of 
them, with the exception of only a microscopic minority are still 
essentially Bengali in thought and deed. The genuine heart of 
Bengal is still throbbing in them, and it is still manifest in the 
diverse spheres of their life. A very careful study of the names 
and nick-names and of the folk-tales and folk-lores of the 
Bengali Muslims testifies to the fact that long and coutinuous 
injection of Isl&mic thoughts, ideas and manners has not been 
successful in altering materially the Bengali mentality of the Mus- 
lims of Bengal. 

In the realm of the Bengali Muslim thought a process 
of naturalisation has all along been at work. Whatever exotic 
element is introduced to their minds is always made their own 
by a process of assimilation or modification. Such mentality 
is visible in a number of Arabic and Persian names of the 
Bengali Muslims. These assimilations and modifications are 
made so ingeniously as to fit in with the phonetics of pure 
Bengali words which could be understood in both their sound and 
sense. The following brief list will prove the fact, 
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(a) Names of females Bengalicised : 


Ar Me Persian Bengalicised forms | 1 à ih EN 
‘Ayshah asha | hope 
Maymunah mayna | 2 Kip or pisis 
Kulthtm kusum flower 
I Zubaydah | yava a kind of flower 
Maltha | mala | garland 
Tham!ran | samlran ^| breeze — 
Latifah | lata | creeper 
Rashidah | rasya—rasika | the ae and jovial 
~ Cheman-ara | champa | a kind of flower 


(b) Names of males Bengalicised : 


" Arabic and Persian Meanings of the 


names | Bengalicised forms Bengalicised forms 
Shuja , | shujjo, shuruj | the sun. 
Than @(ullah) | sona (ulli) | gold 
Munzir | manjir | anklet 
Mukhlisur (Rahman) | mukulesvara | lord of buds 
Maqbul | mukul bud 
Bashir | basu | name 2d om Hindu 
Musharraf | masha | mosquito 
Muzhar | maju | mm 
Khürshed | khusha | uneatable outer 


part of a fruit. 


BUFIISM IN BENGAL 321 


(c) Familiar contraction of Arabic and Persian names is 
another characteristic to be noted. The names are generally 
contracted according to Bengali phonology. We often meet with 
such contractions as : 


Pir Bakhsh = Piru. 

Idris ~ = Idu, 

“Inayit = Enu, 

Wil&yit —  Belu, etc., etc. 


(d? Bengali Muslim parents not being satisfied with the 
intricate and difficult Arabic and Persian names of íheir babies 
always choose such Bengali nicknames for their children as are 
close to the heart of their parents. Daughters are generally 
nicknamed jhinuk (an oyster), Joni (a contraction of Jonak? 
meaning “fire-fly”), Mayna (a kind of talking bird) Patal (a 
kind of kitchen vegetable ), ch@pé, kampa (a kind of flower) 
Rani (a queen), Chiñi (sugar), Hasi (a smile); Khuki (a 
baby) etc. etc.; and sons are commonly called Khok@ (a baby ) 
Bafist (a flute), Manik (a gem), Bola (contraction of Boltáà — 
hornet ), Lal Miyan (the red one), Madhu Miyan (the sweet 
one), Dudkhu Miyan (the milk-like one). Mdkhan Miyan ( the 
butter-like one) etc., etc. 

(e) Meaningless Bengali names of Muslim children like Bhuti, 
Putu, Puti, Hidu, Seru, Tunu, Gedàa, etc., are very common. 

(f) People of the districts of West Bengal as well as Na- 
diya and Jessore in Central Bengal and in Chittagong give a 
few popular Vaispab namesto their children. These names gene- ` 
rally reveal an old and forgotten influence of the Vaisnabs on 
the people of the above districts. As those districts were once 
the most active centres of Vaispabism, it is not at all surprising 
to see the influence of the Vaignabs still surviving even among 
the Muslims, À few of these names are: 


Names .. Implications thereby 

Nimai .. A name of Chaitanya Deva, 

Gora ( Chand) pe Do 

Künu -.. A name of Krisna used by the 
Vaisnabs. 


41— 
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Kanai "T Do 
Kala (Chand) E Do 
Kala (Miyan) IN Do 
Chikan (Miyan) Ses Do (Vaisnab says 
Chikan Kala) 
Bal8i .. Step brother and a fellow mate 
of Krisna. 
Nit@i ( Shaikh ) .. A name of Chaitanya Deva. 


N. B. Names like Gopal Shaikh, Shaikh Madan, Shaikh 
Manohar, Lal Mohan Shaikh, Sondar Ali, are very common in 
West and Central Bengal. These things surely show the Hindu or 
native mentality amongst the Muslims. Similar thing is found e. g. 
in the court of Akbar, when there were plenty of Islamised Hindus 
with the mixture of Hindu and Muslim names, and in the 
Punjab this is prevalent up tll now. 


(g) Besides the names and nick-names, the folk-tales that 
are still told and retold in the Muslim zenanas of Bengal, are 
the another source from which we can get a sure glimpse of the 
heart of the Bengali Muslims, These folk-tales are of neither 
Arabian nor of Persian origin. Though attempts have been 
occasionaly made to tamper with the style and characters of these 
tales by the Muslims, yet they are purely Bengali in their 
conception as well as in the art of narration and execution. They 
are a national heritage, which has come down to us to tell 
the story of a dim past when probably none of the fore -fathers 
of the Bengali Muslim thought of the change of their religion. 
When they changed their religion they could not do away with 
this element of national heritage and consequently up till now 
Muslim children hear, in the evening from their grandmothers, 
the charming and thrilling stories of Kanchanmala, Madhumala 
Malanglamalá, Sitbasanta and others. (For a detailed descrip- 
tion of these folk-tales, vide the “Folk Literature of Bengal by 
Dr. Dinesh Chandra Sen; published by the University of 
Calcutta ). 
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A. 


Muslim beliefs and practices modified by 
Hindu and other indigenous influence. 
The following beliefs and practices of the Bengali Muslims 
are Islamic in the sense that they were either fundamentally 
Islamic or had long association with Islam. When 
Modified Mus- they were introduced into Bengal, they were 
lim beliefs and tremendously influenced by Hindu and local envi- 
practices. ronments. Therefore, wherever possible, we shall 
try to trace the history of the development of 
these beliefs and practices. 


Pir-Purast! or saint-worship. 


G) A Pir is universally believed to be a divine person. 
Without a direct initiation from him, a Muslim is doomed to 
eternal pardition. Such a belief has ultimately led 
to the growth of an unflinching faith in and a 
Pir-purasti complete servile devotion to a Pir, even in the case 
or of his being a great cheat and a first class hypo- 
saint-worship, crite. Unusual influence of the doctrine of Pir-muridt 
( already referred to in one of the previous chapters) 
on the Muslims of Bengal is the result of this mentality. It is 
needless to mention here that this doctrine of ‘Fir- 
Beliefs and muridi’ is but the manifestatlon of Hindu doctrine 
practies in of ‘Guruvada’. Guruvada deviated much from the 
connection with original Hindu doctrine in Bengal long before the 
the *pirs* entrance of the Muslims to this country, aud was 
debased to an extent almost unrecognisable. Under 
the demoralising influence of that debased form of 'Guruváda' the 
Muslims of Bengal learned gradually to worship a Pir and his grave. 
To allintents and purposes, these ‘Pirs’ were neither in the past nor 
at present are spiritual guides to the so-called path of their disciples' 
spiritual enlightenment; still they were and are regarded as gods 
who could grant any and every boon to their devoted followers. 
Though they are ordinary mortals. they are popularly believed to 
be immortals in human frame. Hence, the limitations of the 
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human beings are not applicable to them: they die, but even 
after their death, they live in the world invisibly in spirit to 
bless their surviving disciples and followers for the fulfilment of 
their vows and grant of success in mundane 'matters. 

Graves of popular *'Piri are generally protected under 
mausoleums, thatched sheds or mud-built houses and covered with 
valuable clothes or curtains in Bengal. ‘/¢ar (otto of rose), 
Gulab (rose-water ) and many other kinds of liquid scent are 
poured over the graves; Luban (frankincence ) candles and 
earthern lamps are burnt beside them ; orpiment and vermillion 
are used as paints ; flowers, red threads, clay-horses and various 
other similar things are given as offerings. 

Nowhere in the whole code of Islam, are found injunctions 
to observe such practices and beliefs in connection with any 

departed soul; yet it has become a part of the religious duty 
—7 777 of a class of Bengali and other Indian Muslims to 
A very brief observe and cherish them in connection with a 
history of*Pir- departed Pir. Besides India, in Afghanistan and 


purasti” or saint some parts of Turkist®n and Persia, similar practices 
worship in and beliefs’ are found among the Muslims. They 
Bengal. consider it a mark of respect and devotion to their 


dead Pirs. So far as we see, such polytheistic 

devotion, found among the Muslims of the countries mentioned 

just now, is the result of the survival of Buddhist mentality in 
them through the converts. The very Persian word Pir meaning an 

“old man is a counterpart of the Buddhist word Therea <Sthavira 
meaning an old man. The Buddhist practice of Chaitya-puja i.e. 

“worship of gravemaunds of the departed saintly men ( sthavira 
or #hera—an old man) is undoubtedly at the basis of Pir-adoring 

parctices. As the Buddhists attach and attribute some mysterious 

powers to their Thereas, they do not burn their dead bodies. 

They bury them under the ground, so that they may repair to 

their graves at the hour of need for invocation of their blessings. 

The lay Buddhists perfume their graves with Dhupa and Dhuna 

(raisins) and worship them and give votive offerings of flowers 

and other things to them. Undoubtedly, when Buddhist Turks 

and other people were converted to Islim in the eleventh and 
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twelfth centuries, they introduced their old practices and beliefs to 
Islam under new names, Though they kept everything in tact, yet 
Sthavira (in Pali, thera) became Pir and Dhüpa, Dhana, sandal- 
paste, lotus, flowers etc. were subesequently replaced by Luban, 
*Itar, Gulab etc. Chaitya-puja was current in Bengal as in other 
lands where Buddhism flourished. The descendants of Chaitya 
worshippers, when converted to Islam, became the tomb-worshippers 
(Gur- purast) or saint-worshippers (Pir-purast). 
(ii) There are many cremonies and practices observed in 
honour of a Pir by the Muslims (with the excep- 
Ceremonies in tion of only a few othodox and puritanic ones) of 


honour of a Pir. Bengal. Among these, the following few are very 
common : 


(a) ‘Urs : It is the anniversary held in honour of a departed Pir 
in celebration of his death. The word Urs literally means marriage 
and it is used for the death-anni-versary of a Pir in its euphemistic 

sense to characterise it as the date of union of the 
“Urs. Pir with God. Generally under the impression of a 

false belief that unless this ceremony is performed, 
Pirs are not satisfied with their followers. People, therefore, 
pay annual tribute to their departed masters living in graves by 
dancing, singing and prostrating before the graves. Cows, goats 
and fowls are generally slaughtered on this occasion and some- 
times in the names of the Pir, and with their meat a feast is served 
to those who attend the ceremony. On this occasion, generally 
a fair is held which according to importance of the Dargah, lasts 
from a day to a week or fortnight or even a month. 

(b) Chiraghi: This is a present, offered to the Kadim 
(guadian) of shrines of the dead Pirs for offering votive lamps 

to be burnt on or by the side of the tombs concerned. 
Chira ght It is commonly believed that if such offerings are 

given for illuminating the tombs of Pirs, desires of 
the voteries are fulfilled. 

(c) Shirni:- This is an offering of choicest eatable things 

to the grave of a departed Pir or to a living saint. 
JShirni It consists of sweets, cakes, fruits, rice, molasses 
and similar other things which are distributed among 
the voteries after being duly offered. People believe that such 
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offerings are good means of escaping evils, dangers, misfortunes 
and difficulties. Besides, the litigant, sufferers from diseases, and 


aspirants after winning any distinction generally vow Shirni to a 
saint or his grave. 


(d) Tabarruk :—This simply means food already offered to 
any Pir, dead or alive. This is purely an imitation of Hindu 
practice of Prasad grahan. Both Tabarruk and Prasad 
Tabarruk. are taken by lay men as sacred things having 
association with any saint or deity. 
: (e) Nar :—This Nar does not mean light : it simply means 
a votive queue kept in the name of certain pir, Therefore, It 
is sometimes called pirer nur. In some localities 
Pirer Nür. of West and North Bengal, many ignorant and 
superstitious Muslims still keep such Nurs, on the 
heads of their children, and when the vow is fulfilled, it is shaved 
off. The day of the shaving of Nar is always attended with 
& small or big ceremony held in honour of that pir in whose 
name the queue was vowed. This Nar is simply the counterpart 
of Tiki or a tuft of hair kept by the Hindus, and Hindu chil- 
dren are frequently made to have a tuft of hair on the head 
turned into matted hairs (Jaf) in honour of a godling which 
is believed to look after children and at the end of a fixed 
period paja is done to the deity and this matted tuft is cut off. 
(iii) Besides historical personages of renown and saintly 
character, many legendary and local pirs of obscure origin, and 
unknown history are worshipped and honoured by 
the superstitious Muslims of Bengal. Most of these 
*Pirs" ol legen- pirs are analogous to the Nats of Burmese folk 
dary origin. — religion. So far as we understand, these legendary 
pirs are nothing but village-gods ( Grama-devatà ) 
imperfectly Isl@mised by the term pir. Amongst these pirs, the 
following few are prominent : 
(a) Ghod@ pir:—In the district of Bogra, an annual fair 
is held in honour of Ghodd Pir near the Son&tala railway 
station. In this fair, clay horses are sold to people 
Ghoda pir who go there to pay homage to Ghoda@ Pir are 
generally seen on the road side in the districts of 
Maldah, Burdwan, Midnapur, Howrah, and 24-Parganahs. Illiterate 
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and superstitious Muslims of these districts believe that if clay 
horses are offered to the memory of Gkhod@ Pir, all diseases of 
legs and feet are cured by his blessings. 

(b) Ptr Machandali Saif: In the district 24-Parganahs, 
there is a tomb of Pir Machandali Saif near Ganga Sagar. He 

is believed to be the pir of the sailors. When 
Pir Maanchdali ships or boats are stuck fast on shoals, the sailors 
Saif. invoke his spirit and he is said to render them 
help on such occasions, 

(c) In the district of Bogra, the tombs of Lengta Pir at 
Son&mukh! and Pir Sohdkal@ at Qasba are visited by many 

Muslims and Hindus. General belief is that these 
Lengta pir and. two local pērs possess wonderful powers and can 
Pir Sohakala, grant boons of various nature to those who give 
offerings to their graves. 

(d) Ten& pir: Tena pir is a popular pir in many parts 
of North and West Bengal. In honour of this pir, people 

generally tie rags or threads on the boughs of 

Teng pir trees near the supposed graves of the pir. When 

j rags are tied, people mentally invoke the spirit of 
the pir for the fulfilment of their vows. 

(e) Pir Sadu and Song GhBz!: These two pirs are 
generally associated with the prostitutes of Bengal. In the whole of 

Northern India, the former is greatly popular among 

Pir Sadu and the Muslim courtezans. The tomb of the latter is 
Sons Ghazi, situated in Sonágüch! and both Hindu and Muslim 
I prostitutes of the locality give offerings to his grave. 

(f) Jurmā or Jumma pir: The tomb of this pir is situa- 

ted in Barabazar, Calcutta. This pir is a deity who presides 
over commercial transactions, and hence the Marwart 

Jumma pir merchants of Barabazar daily pay homage to him 
for their prosperity in business. Jumma pir is 

more a pir of the Marwaris than a pir of the Muslims. 

(2) Pafich pir: A quintette of five legendary pirs is univer- 
Pafich pir. sally respected all over Bengal. This quintette is 
known in Bengal by the name of Pañch pir ot five saints. As 
the Páñoh Piriah belief is a curious and interesting one, it requires 
a bit elaborate treatment. 
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"In West Bengal, “the five saints’ are often worshipped as 
family deities, being represented by a small maund on a clay 
plinth erected in the north-western corner of one 
Popularity of of the rooms of the dwelling house. On this, is 
the Panch pir. fixed a piece of iron, resembling in its shape the 
human hand, each finger symbolising one of the 
quintette with a piece of yellow cloth bound where the wrist 
should be". “Every Wednesday the maunds is washed, incense 
is burnt before it and offerings of flowers are made. On special 
occasions sacrifices are offered either of goats or cocks. Where 
the votary is a Hindu, he often engages a Dafali (a man of 
the drummer caste) Fagir to perform the ceremony on his 
behalf". In some parts of 24-Parganahs, still Muslims offer 
Shirn$ prepared with cocoanuts, sugar, rice, etc., to pafich pir and 
then distribute it to the children invited to take the Shirni of 
Patch pir. In the whole of East Bengal, Pañe, pir receive 
homage from the illiterate masses, boatmen of East Bengal, still 
invoke the spirit of Pafloh pir by the cry—‘Allah, nabi, paiich 
pir, Badar‘ Badar”, on the eve of every water-trip. ‘Amidst 
the forest that has overgrown the old city of Son&rgéon is 
a very holy shrine called the Pdiich pir, where five unfinished 
tombs stand, to which Hindus and Muslims come from long 
distances in fulfilment of vows". In North Bengal too, Pang 
pir is not less popular among the masses who propitiate them 
by the offerings of shirni. 


The Páñoh pir are collectively invoked in Bengal by their 
voteries who believe that this quintette can fulfil various kinds 
of vows. When people fell ill, they offer shirni to 

Pafchpiriah the quintette for an early recovery ; again when 
belief, they are at perfect peace and in prosperity, they 
pay respect to the five saints by the regular offer 

of shirni with a view to granting permanency to their peace 


1. Encyclopaedia of Religion and Ethics, Vol. IX, p. 601. 
2. Census Report of India, B.A. Gait, 1901, Vol. Vi, Bengal Report, pl. I, 
* p. 185 f. 
3. Journal of the Asiatic Society of Bengal, Vol. LXII, pt. HI No. 1, 
1894. p, 44. 
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and prosperity. It is a general belief that these five saints can relieve 
their voteries from troubleslike involvement in law-suits, breakage 
of Cholera, Small-pox, and Malaria in the village, premature death 
of children, financial stringency, scarcity of water etc. etc. 

But none definitely knows, who these five saints were, From 
place to place, the names of the five saints vary in Bengal. The 

chief feature of the lists of these variable names. 
Who are the is this that most of the lists contain the name of 
*Pañch pir one or two of the local saints of obscure origin. 

The variable character of these lists warrant usto 
hold the view that the quintette grew up centring round one 
or two historical figures; it may bea group of some local and 
legendary personages to whom certain mysterious powers are 
attributed by the voteries. 

Faith in the *Panch Piriah” quintette is a very common 
belief among the Muslims of the whole of Northern India. 
But the idea of personages forming the quintette is just as: 
vague as the idea of the Bengali Muslims. From this it can 
be fairly maintained that the  Pafich Firiah belief among the 
Muslims of Northern India including Bengal, grew up out of the 
fusion of Indian and Indianised Islamic mentality. So far as 
the Pir-Muridi mentality of the Muslims can be called. Isl&mic 

for its long association with the Eastern Islam, the 
The idea of belief in Pir of the quintette may be called Islamic, 
quintette isa But the number of the Pirs being limited to five, 
Hindu one. cannot be ascribed to Islam. Excepting the number 

of times for prayers which are to be performed 
five times a day, no other custom or belief of Islam ensures 
us to hold that number “five” is a traditional number of the 
Muslims. On the other hand, “five” almost as much as three 
and seven, is a mystic number with the Hindus, who recite every 
morning the sacred names ( viz. Kausalya, Draupadi, Kunti, Tara, 
Mandodari) of the five chaste women for ‘expiation of great 
Sins. The story of the five Pandavas forms the Mahavarata, 
one of the most sacred religious books of the Hindus. In the 
1. Religion and Folklore of Northern India, W. Crooke, pp, 165-166. 
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forest of Panchavat! abounded with five kinds of sacred “Vaza' trees, 
Rama and Sitë were banished. In order to prevent the premature 
death of a Hindu child, he is often named ‘Pafich Kadi’. The 
river Sindhu is sacred to the Hindus, because it contains ‘five’ 
prominent tributaries, viz. Satadru, Vipaga, Iravati, Chandrabhaga, 
and Vitasti. The whole province of the Punjab (a land of five 
waters ) is still testifying to the Hindu love for the mystic num- 
ber ‘five’, In India, no rural matter is still amicably settled 
without the formation of a body called ‘Panchāyet consisting of 
five leading villagers. 

From the above, it will be clearly seen that the number 
of the ‘pirs’ in the the JPaüch Piriah quintette was the result 
of Hindu mentality found among the illiterate Muslims of 
Northern India, whose ancestors were, in many cases, Hindu 
converts, It is also probable that the Muslims of Northern India 
borrowed the number ‘five’ from their Hindu neighbours, to 
whom it was a very favourite and sacred number. None can deny 
the fact that the Hindu environment of India contributed and is 
still contributing many things to Islam of this country. The 
other day, when a Muslim writer of Bengal wrote a book 
entitled Moslem Paficha Sati or Five Muslim Chaste Women, surely 
he had in his mind an idea of placing before his Muslim 
public, a list of five Muslim chaste women exactly similar to 
the list of those of the Hindus. He could safely make his num- 
ber more or less , but unconscious processes were evidently at work 
in his mind. 


(h) Khijir Pir or Khoyaj Khijir. 
(Khwajah Khidr. ) 


Khwaja Khidr better known as Khijir Pir or Khoyaj Khijir 

still receives the homage of the illiterate and superstitious Mus. 
lims of the districts of Murshidabad, Nadiya, 24- 

Parganahs, Bakharganj, Faridpur, Dacca, Mymensing, 

Khijir pir Pabna and a few other districts of Bengal lying 
along the bank of great rivers or sea-coast. Kid. 

derpore (a deviated form of Khidrpur) in Calcutta still bears 
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the testimony of the great influence of Khidr on the old inha- 
bitants of the locality. In some of the ballads of Chittagong 
Khidr or Khoyaj Khijit has been described as pir whose help 
has been implored by the heroes and heroines at the time of 
shipwreck. In the whole of Northern India (i.e. Hindustan ) 
and specially in the Punjab, Khwajah Khidr is very popular. 
Not to speak of the voteries of Khidr, almost all of the 
Muslims of Bengal, nay the whole of Northern India, believe 
that Khidr is an immortal man, who accidentally drank *the water 
of life" (ab-i-hayat ) at a time unknown to History and thus 
escaped death for ever. In this way, when he became immor- 
tal; Allah made him the guardian deity to preside 
Nature of over the waters of the world. Being thus entrusted 
belefin Khigr. With the duty of presiding over water, Khidr thence- 
forward began to reside in the seas and rivers of 
the world, protect mariners from ship-wreck and save others from 
drowning. It is further believed that Khidr favours them with 
his audience. who can continually accomplish a watch for forty 
days and nights on the shore of a sea or the bank of a river. 
Khijir Pir is generally propitiated by the superstitious Mus- 
lims of Bengal by the annual performance of a ceremony called 
Bera Bhàsan. The word Bera appears to be the deviated Bengali 
form of the Sanskrit word Bhel@ meaning a ‘raft’, Because, 
the ceremony of Bera Bhásün is performed by launching of 
boats made of paper or rafts made of floating materials and 
lighted with earthen lamps. The paper-boat which 
Ceremony of _ is launched in water on the last Thursday of the 
‘Bera Bhasan’. Bengali month of Bhadra ( August and September ). 
is called the ‘Bera’. In shape, it perfectly resembles 
a Mor-pankhi pleasure boat of Bengal with a prow having 
_on its top a face of a female, and a bow and a stern much 
resembling the breast and the hinder part of a pea-cock, 
generally found in the  Mor-pankhi/.Mayür - paksi pleasure 
boats. From a few hours before the evening, people, both 
voteries of Khidr and spectators, assemble in festive mood on 
both sides of thenearest river and eagerly wait for the nightfall, 
1. Religion and Folklore of Northern India, W. Crookes pp. 57-58 
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after which the festivity of the launching of Bera begins amidst 
acclamations and shouts of joy from the spectators as well as 
the votaries. Mullas (priests) of Brahmin type wait on the 
river banks for the performance of the ceremony, which consists 
of only a short prayer to Khidr, lighting of earthen lamps 
placed on the Bera in the name of Khidr and the distribution 
of a few plantains, betel leaves and nuts and flour-cakes among the 
beggars. Mullas generally get a very small sum as their fee 
which does not exceed four annas. In this way the festival 
.of ‘Bera Bha@san’ is performed now a days. About a century 
ago, it used to be performed in the following manner : 


“The offering (i.e. annual offering to Khidr) consists of 
a boat, or ship, constructed of bamboos and coloured paper 
ornamented with flags, lamps, etc. It is placed upon inverted 
earthen pots, being carried in procession to the river-side, is launched 
into the river admist the acclamations of the populace and the 
discordant sounds of every kind of music, and floats down the 
current with majestic pomp. It is called the offering of the Biera”. 


Berà Bhasan or launching of boats was an old festival 
popular with the Muslims of Bengal during the Mughal period 
when it was performed with much eclat, pomp 

Historical ree and grandeur. Mukarrm Khan ( 1626.27 A.D), the 
ference to the Mughal governor of Dacca was obliged to give an 
` early popularity official recongnition to this festival, by making at 
of ‘Bera Bha- Dacca, an annual offering to ‘Khuaje Khizer’, to 
san’ propitiate his good officers in protecting their ine 
‘land commerce"? But Khidr was not satisfied with 

the governor, who had to meet with a premature. death within 
six months of his office by drowning.* During the rule of Murshid 
Qui! Khan (1704-1727), the festival was again officially recog- 
nized and the governor himself used to patronize the festival for 
gaining popularity with his subjects.! Siraju-'d-Dawlah ( 1756-1757) 


i, History of Bengal Charles Stewart ( 1847) Foot Note,—p. 150 
Ibid, p. 150 : I 

Ibid. 

. Ibid. p 254 
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the last Nawwüb Nazim of Bengal used to join the festival 

performed on the banks-of the Bhagirath! in Murshidabad.! 

From the history traced above, it will be clearly seen that 
the festival of Bera Bhasán became a national festival during 
the Mughal rule. From this we can fairly presume that even 
during the Pathan rule in Bengal, the festival was not unknown, 
and in all probability it was in vogue with the Muslims ; otherwise 
all on a sudden, it could not receive an official recognition 
during the Mughal rule. 

However, a belief in Khidr as the deity presiding over the 
waters of the world is the thing that receives our attention here. 
Arabian Muslims too believe in a certain unhistorical immortal 
in the name of Khidr or the Green One. Modern researches on 

the historiocity of Khidr have amply proved that 

Antiquity of Khidr of the Arabs was identical either with Greek 

Khidr belief mythical figure ‘Glaukos’ meanings ‘the Green One’ 

in Islam. or with Andreas, the cook of Alexander, the story 

of whom is ‘recorded in the Greek Alexander ro- 
mance which goes under the name of pseudo-Callisthenes, a work 
of very complex literary character, compiled about 300 A. D3 

Khidr, the cook of Alexander, was subsequently raised to the 

prophet Elijah by the early commentators of the Quran and the 
theologians of Islam. Otherwise, nowhere in the Quran is found 
the name of Khidr or an explicit reference to him. What- 
ever may be the case, belief in Khidr is an early faith even 
among the Arabian Muslims. But when and how Khidr was 

1, Siyaru-'l-MutaKhKhirin (Tran), Vol. IL, p. 533 

2. (i) Enevelopaedia of Islam, First Edition, vol. IÉ.—article on *Khidr", 
pp, 861-863 ; 

(ii) Encyclopaedia of Religion and Ethies, vol. vii, pp. 693-695, 

3. According to the theological tradition of Islam, Khidr is ever associa- 
ted with the name of Moses. The theologians and the commentators 
of the Quran are of opinion that the name of Khigr has been impli- 
citly referred to in the Quran, Chap. XVIII, v. 26-63. In these verses 
the reference is only made to an attendant of Moses in the term 
Fata which simply means ‘a young man. How this Fara or young 
attendant of Moses can be identified with ‘Kaigr’ is not known to 
us. His simply an arbitrary identification for the support of a popu- 
lat legend leading one to a belief in the mythical person Khidr. 
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associated with water, we do not know. He is not recognized 
as the only deity presiding over the waters in all parts of Arabia 
and Persia even : one Abu Sulaymah and the great saint: “Abdu 
1-Qadir of Jil&n (1078-1166 A. D.) are generally recognized as the 
deities presiding over certain portions of the Arabian sea, 'while 
a female spirit, Mama Salma. -presiding over the ocean beating 
against the cliffs of Ras Mosandim, at the entrance of the Persian 
Gulf! Abu Ishaq al.Kazrüai (d. 1034 A. D.) another great 
saint of Persia is recognized as the patron saint of the sailors 
of Shiráz? All these facts go to prove that though Khidr is 
generally called 'KAawwadu-l-buhur' or ‘the deity of the seas’ 
by the Syrians, he is not recognized everywhere in: Arabia as 
‘the deity of the seas’, Yet, his association with waters was of 
early origin,—early in the sense that he was associated with 
waters long before the entrance of Islam to India. 


Being thus associated with waters, Khidr was introduced into 
Northern India (Hindustan) by the Muslim Turks, with whom 
it entered Bengal in the very beginning of the thir- 
Introductoin of teenth century A. D. Probably, up to the fourteenth 
Khidrinto India century, he was not attributed with all the identical 
and histransfor- qualities of Varupa, the Vaidic Hindu god of waters. 
. mation. Besides, the Hindus believe in the sanctity of many 
rivers of India and in the deities presiding over 
them. This belief had undoubtedly contributed something to the 
conversion of Arabian Khidr into Varuna of the Indians. This is. 
why we mark Khidr in the subsequent centuries as one divested 
of almost all Islamic—rather Arabian associations to become an 
excellent counterpart of Varuna or any of the water deities of 
India, and how this transformation was made is interesting to. 
note here. 
Just as in Arabia, in India too Khidr is not recognized 
among Muslims as the only saint or deity presiding over waters.. 


1. Journal of the Asiatic Society of Bengal, vol LXiii, part-II[, No. I, 
1894, p. 39. 

2. Ibid. 

3. Primitive Semitic Religion Today (German Edition ), Leipzig, 1903. p; xvi f. 
and p. 111. : 
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“On the Coromandal coast Qadir Wali Sahib is the patron saint 
-of sailors, as Shaykh ‘Ali Haydari was at Cambay in the for- 
teenth century.”! Throughout the whole of Eastern Bengal, Pir 
Badr, a saint of the 14th century, is still respected as the guar- 
dian saint of the boat-man, and people living near Ganga Sagar 
in the district of 24—Parganahs (Bengal) pay homage to Pir 
M@chandali Saif as a protector of the local sailors, These facts 
go to prove that a revial of the old polytheistic heart of the 
Indian converts manifested itself in the ascription of the attri- 
butes of Varuna, the water-deity of the Hindus, to the local 
saints of historical and legendary character. In all probability, 
when the Khidr legend became popular in India through the 
medium of the migrated Muslims, their Indian bretheren, many 
of whom were converts orthe descendants of the converts, found 
an excellent counterpart of Varuna in Khidr for the proper ven- 
tilation of their Varuna-idea, so long remaining dormant in their 
minds for want of a suitable outlet. 
*Bera Bhas@n’ or the launching of boats in honour of 
Khidr, the water-deity of the Indian Muslims seem to be the 
revival of ancient animistic practice of the Indian 
‘Berg Bhasan” in general and Bengal in particular. By the laun- . 
is the revival of ching of the ‘Bera’, Kbidr is believed to have been 
animistic prac- propitiated and it is more than sure that no Islamic 
tice among the jnjuction or practice can be ascribed to the growth 
converted Mus- of this. The practice of propitating water-deity by 
lims. means of launching rafts and boats is an ancient 
Indian animistic custom that is still to be found 
in different parts of India. ‘Hindu pilgrims at the Narabada 
launch a boat with black sails, which soon became white, a 
sign that the sins of the penitent have been carried away.? The 
Lhot& Nags propitiate the water-deity by launching a miniature 
raft on which an egg, a little cotton wool, and a living bird 
tied to it by the leg, are generally placed? Besides, the Hindus 


1. J. A. S B, Vol. LXIII, part III, No. 1, 1894, p. 40. 
2. Religion and Folklore of Northern India, W. Crooke, p. 63. 
3. Op. Cit, p. 62. 
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of India, believe in the sanctity of many rivers and the deities 
presiding over them. The propitiation of these deities is also 
very common in India. But the difference lies only in methods 
and not in the principle of propitiation. "In the Punjab, the 
Gaddis propitiate with offerings of food the Batal, spirits of sp- 
rings, wells and rivers. In the lower Himalaya bundles of rags 
and prayer-flage are hung on cane bridges and the trees near 
them to propitiate the local river-devils. In Chambo, the Jal- 
jogini or evil water-spirit, like the Aija or Jaldevataá of the Deccan 
casts spells on women and children and causes disease or death. 
There are special protectors of passengers at Ghats or fords, 
In the Central Provinces he is known as Ghātoria Deo, “deity 
of the river-crossing’ and Dhimar fishermen keep a chicken in their 
boat to beofferd to him when the crossing is dangerous.” 


Transition from these protecting water-spirits and deities can 
be easily made to a powerful one such as Varupa or Khidr. Some 
such case might have happened in the Khidr belief of India ; 
but the launching of rafts in honour of Khidr may be consi- 
dered as the revival of only one of the propitiatory practcies 
óf Indian water-deities. In the rivers of Bengal rafts are often 
geen floating down the stream with light, flowers and vermilion. 
These are launched àt different times by the Hindu votaries of 
various localities, Every year on “Paus Sankranti' day floats or 
boats or plaintain trunks or wood with fruits and sweets, 
flowers and light are floated by girls with a prayer,for absent 
brothers and other relatives who have to make journeys on 
water. This cermony is called ‘Sodo Bhasan. Besides, in the 
Bengali month of Kartik (October and November) boats with 
lighted lamp are floated down the Ganges by Hindu women ; 
in this very month of Kartik lights are raised aloft on poles on 
terraces of Hindu houses in honour of the ‘Pitris’ or the forefathers. 
. These facts taken together into account lead us to believe that 
‘Ber@ Bhásün in honour of Khidr is a revival of animistic practice 
among the converted Muslims of Bengal and other parts of 
Northern India. 


i. Op, Cit, p. 60. 
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(i) Satpir or Ghazi Miyan. 
Not being satisfied- with the creation of a quintette of 
Pàfichpir, the Muslims of Bengal have created a heptade of Sapir 
otherwise, known as Ghazi Miyan. This heptade 


(1) is a conglomeration of seven legendary pirs, all 
Satpir or Ghazi of whom may be called the sylvan deities of the 
Miyan. Muslims. Though this heptade is generally known 


by the name of Sêfpir, yet it often goes by one 
name amongst the seven, and it is Ghazi Miyan or Zindah Ghazi or 
Gh&z1. None can definitely say—who this Ghazi was. But the 
extreme popularity of his name might be of the fact that Ghazt 
Miyan orZindah Ghüzi was one of the forgotten militant saints 
of Bengal with whose name, other six legendary saints. were 
added. Unfortunately, no satisfactory proof of this proposition 
has yet been produced, and as such we cannot but include him 
in the class of legendary saints of Bengal. 


Satpir or Ghazi Miyan is popular with the wood-cutters 
of Southern as well as some parts of Eastern Bengal. In some 
parts of the districts of Dacca and Mymensing both 
Localities where Hindu and Muslim wood-cutters pay homage to 
Ghazi Miyan is S@tpir, a heptade of sylvan ‘pirs’, Muslim villagers 
popular. of Nadiyà offer Shirmi to S&tpir, another heptade, 
for general welfare and mundane benefit of the family. 
Wood.cutters of the Sundarbans in the district of 24—Parganahs 
worship Ghaz1 Miyan and Kalu Ghazi along with five other 
Hindu deities. Zindah Ghazi is the patron saint of the Muslim 
wood cutters of Dacca and Mymensing. In the district of. 
Chittagong and also in its neighbouring districts one Ghazi is 
eulogised by a chorus of religious singers known as 'Ghüzir 
Gàyin'. ` Ç 
The heptade, in which Ghazi Miyan's is the most immpor- 
tant personality, seems to be the representative group of all pirs, 
Ghazis, and deities mentioned just now. Stories that have grown 
around the names of Ghazi Miyan, Zindah Gh@z1, Kalu Ghazi 
and Ghazi are essentially similar, the variations to be found 
being local. The  5aip!rs are believed to be patron saints of 
43— 
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the forest and none definitely knows, who they were. Probably 
this Satpir group is identical with the Gh&zi Miyan group of 
Sundarbans—both the groups being formed of sylvan ‘pirs’ and 
deities. 

The following practices are generally observed in connection 
with the worship of the heptade of sylvan deities or Ghazi 
Miyan : 

A class of Fagirs still live near the Sundarbans who claim 
their descent from Ghazi Miyan. The wood-cutters take one of 

these Fagirs with them, when they enter the forest 
Practice followed in groups for collecting faggots and other forest 
in connection materials. The Fagir leads the party to a certain 
with Ghazi portion of the forest, where he clears with the 
Miyan. help of his followers a considerable space and makes 

préparation for the worship of Ghazı Miyan. First 
of all, he marks out a circle round the cleared space along with 
the recitation of charms and incantations and then within this 
circle, he choosesa good spot for his worship. Within this spot 
he builds seven small thatched huts in a single row. Beginning 
from the right, the first three huts are successively kept apart for 
the three gods Jagabandu (the Friend of the world ), Mahadeva 
(the Destroyer of the world), and Manasa (the Goddess of 
snakes). Next to the third, a small space is left where a small 
platform is raised in the name of a sylvan deity called Rupa- 
part. Beside the platform of Rapapart, the fourth hut is built 
with two compartments meant for the goddess Kali and her 
daughter Kalimaya, Next to the fourth hut, another small plat- 
form is raised for another sylvan deity called Orpar! ( Hurpari?). 
Beside this platform, the fifth hut with two compartments is 
built. One compartment of this hut is dedicated to Kmeávarl 
(the goddess of the temple of KZmrüpa in Assam?), while 
the other to Budi Thakurani, probably a local deity. Next to 
the fifth hut, a tree smeared with vermilion is kept .as a resting. 
place of Raksa Chandi i.e. Kuli. Then the sixth and seventh 
huts are built, each having two compartments. The sixth hut 
is dedicated to Ghazi Miyan and his brother Kalu Ghazi, and 
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the seventh, to Sawwal Ghazi, the son of Gh8z! Miyan, and 
Ram Ghazi, the son of Kalu Ghazi. On the top of these last 
two huts, two small flags are put to flatter in the breeze, and 
after the seventh hut, another small platform is raised in honour 
of the Bastu Devata (Homestead deity). After all these pre- 
parations, offerings are given to the respective deities with rice 
and sugar, plantain and cocoanut and many other articles. Incanta- 
tions and charms are recited sometimes with music and sometimes 
without it. The place is kept lighted during the whole night and 
the Fagir passes sleepless nights in prayer to Ghz! Miyan for the 
protection of his party from the attack of tigers and other 
ferocious animals of the forest. 

Inhabitants of the Sundarbans locality believe that Ghazi 
Miyan is immortal ; his spirit presides over the forest to protect 
his voteries from the attack of tigers and other ferocious animals. 
Wood-cutters of Dacca and Mymensing also believe in Ghazi to be an 

immortal sylvan ‘pir’. This is why he is often called ‘Zindah 
General Ghazi or the warrior saint who is immortal. Satpir is also 
beliefin a heptade of sylvan deities, called by the name ‘pir’. Besides, 
Satpir, forthe worship of Ghazi Miyan, seven huts dedicated to 

seven prominent Hindu deities, (Muhammedan names being 
only clothings) are built. The ‘Ghazir Gayins’ of Chittagong and its 
neighbouring districts eulogise one Ghazi along with a number 
of Hindu gods and goddesses in the preliminary discourse of the 
“Pala” (a song on some religious topics), by which the 'Gayins' 
or minstrels entertain their audience. All these facts warrant us 
to believe that all these deities or pirs form a heptade in which 
Ghazi Miyan occupies a prominent place. 

What is to be marked is that though this heptade is gene- 
rally recognized as a group of sylvan deities, its chief function 
is to give protection to its worshippers especially from  tigers, 
and generally from other animals. Tiger-worship is a common 
practice of the aborigines found in the different parts of India ; 
‘the Kistins of Palamaw, Sirguji and Jüspur, the Gonds of 
Central India, the Santals of the Santal Paraganahs, the Khonds 


1. Journal of the Asiatic Society of Bengal, Vol. LXXII, part III, No.2, 1903 
p. 45-52. 
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and the Oraons of Orissa, the Canarese people of Southern India, 

the Moondühs of Chota Nagpur and Singbhtm, 
Origin of the the Katodis, Kakhyens living in the hills to the 
belief in Ghaz East of Burmah and the Burmese worship a tiger- 
Miyan, -deity’! The Hindus and some Muslims of South- 

-eastern Bengal worship Daksina Ry and Kalu 
Ry, the tiger-gods of the Sundarbans. Belief in Sylvan deities 
is commonly found among the Hindus as well as animists of 
India and Bengal. Bengali Muslims’ belief in Sapir, among 
whom Ghazi! Miyün is prominent, is undoubtedly the result of 
a revival of ancient Indian animistic belief among the converted 
Muslims of Bengal. ` 


B 


Practices in connection with the 
Muslim festivals in Bengal. 


Muslim festivals observed in India are in a way peculiar to 
India, But, the manner in which they are performed here in 
Bengal is greatly influenced by local influences and 
Practices in con- Hindu environment, Muharram, Shab-i-barat, Fatiha- 
nection with the i-duwaz dahum, and Madārī are the four Muslim 
Muslim festivals festivals which have been much affected by Hindu and 
in Bengal. other local influences. Besides these, there are 
many other occasional and chiefly local ceremonies 
which too are affected more or less by indigenous influnces. 
Let us now take up each case and examine to see what has 
happened to it. 


(i) Mnharram s The first ten days of the lunar month 
Muharram is the time for the celebration of this festival. Though 
Muharram is mainly a Shi‘ah festival, a large number of Sunnis 
take part in it, This is held in memory of the great martyr of 
‘Im@m-Husayn the grand son of the Prophet Muhammad. In res- 
ponse to human sympathy for the martyrs of a noble cause, the 


1, Journal of the Asiatic Society Bengal, Vol. LXV, part. III, No, 1, 1896, 
pp. 1-2. 
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Muslims pray for spiritual benefit of Husayn and observe fast 
: all over the world. But in India, as well as in 
Muharram. Bengal, the case is otherwise, and with the 
Shi'ahs sepecially. In place of prayer and fasting, 
they and along with them many Sunnis, try to enact the 
tragedy of Karbala, the memorable battle field of Husayn, where 
he courted martyrdom. They. enact the past events in a manner 
which no code of strict Islfm can tolerate. By the recitation 
of Marthiyahs or elegies composed in memorium of the Noble 
Martyr, they pay such homage to him as only befits polytheists, 
when they eulogise their guardian deities or saints. They purely 
deify him and in their deification a clear polytheistic iufluence 
is traceable. Ta‘ziahs (lit. condolences) or more popularly 
known as Gahwarahs (lit. . cradles) i.e. models fof the tomb 
of Husayn are built with lavish expenditure,! which again the 
Quran does not allow, and carried to certain places called 
Karbala&s, where almost all of them are immersed into water. 
Horses or models of horses ( where horses are not available ) 
with all mock paraphernalias of ancient war are led in proce- 
ssion, Bihishtis or water-carriers wash the feet of these horses 
often with water and sometimes with milk, and the processionists 
come forward to touch and salute them in the hope of acqui- 
ring merit. Enthusiasts among the processionists sometimes adopt 
a wild sort of self-mortification wounding their bodies with a 
bunch of sharp small weapons such as knives, splints of iron, 
pieces of tin etc. Ta'ziahs or Gahw@rahs ate sometimes adorned 
with the installation of human figures made of coloured papers 
and often with the offering of flowers and garlands. The proce- 
ssions are enlivened with the beating of drums, playing of music 
and whirlings of flambeaus. 


1. The expenditure entailed for building Gahwarahs in India will amount 
to laks in every year, if it be hoarded in one fund. This fund 
could be more usefully utilised in nation building and religious works 
than in the building of useless and un-Islamic Gahwarahs. 

2. In connection with lavish expenditure on anything social or religious 
the Quran says: Inna-’/-mubazziring Kani ikhwana-’sh-shayatin", ie. 
those who expend lavishly are undoubtedly the brothers of devils. 
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Besides these common practices observed by all the Muslims 
of Bengal (and northern India), in the district of Pabna, some 
other additional practices are observed by the illiterate Muslim 
masses in connection with Muharram. One and a half mile west of 
the town of Pabna, there is a famous ‘dargah’ known as the *Mayna- 
mati or Nayn@matir Pirenir Astana. The guardian of this Astanah 
is always a pious female who is called “Pireni” or “Piran”. This 
“Ast@nah” is the most active centre of Muharram celebration in 
the district, and the Pireni is the undisputed authority over all 
the Gahwarah parties organised in the town. In the various parts of 
the town, different Gahwdrah parties, the active participants of which 
are chiefly recruited from Muharram Qasids, (lit. Courier of 
Mubarram) are exclusively organised by the Sunnis. Muharram 
Qasids are boys, mostly under teens, and dedicated by their 
parents to the Muharram parties. Those parents who have either 
no son or are late in getting sons generally make vows to 
Muharram that if.they are blessed with the birth of a son, 
they will give him training of a Muharram Qasid for a number 
of years until the boy attains his majority after which it is an 
option to the boy to participate in a Gahwarah. Almost all 
of the Muharram Qasids of Pübna are such votive sons of 
their parants. These Qàsids conform to a few rules during the 
time of the festival. They being clad in red uniforms participate 
every day in their respective parties with /aihis (staffs) or. 
mock swords in their hands. Public streets are blocked by their 
lathi demonstration and processions. They do not take fish or 
flesh for ten days, speak with anybody while on duty, and allow 
anybody to pass’ before the party if he does not show respect. 
to the party by coming down from the conveyance he uses or 
by disloading his burden from his head if he be a porter. In 
the night, they repair to the Astanah and make wild merriments. 
of various kinds. People of the locality believe that the act 
of feeding the QZsids during Muharram time is a virtuous 
and religious duty and as such they try to perform it to the 
best of their ability. 

None of these practices can be recognized as Islamic : making. 
of Ta'ziahs, models of horses and men, offerings of flowers 
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and garlands, playing of music along with processions, pouring 
of waters at the feet of horses and the act of immersing Ta‘ziahs 
or leaving them at a certain place,—all these are simply the 
imitations of various religious practices in India. During the 
Dürgüpuja and other prominent Hindu festivals, Indian Hindus 
perform similar practices with much eclat and pomp. A clear 
"Hindu mentality is visible when a Muslim salutes the Ta‘ziahs 
and horses or models of horses and wound his body with weapons 
to show his unflinching devotion to a dead hero. In the vowing 
of Muharram Qasids, polytheism has undoubtedly triumphed over 
Islam. 
(ii) Shab-i-barat ( Arabic. Laylatu-l'-barat ): The night of 
the fourteenth day of the lunar month of “ka'ban is recognized 
asthe time of this festival. It is one of the non- 
Shab-i-barat, ceremonious festivals of Islam; but the Muslims 
of Bengal, being forgetful of its pristine Isl@mic 
Character, observe it with the performance of ceremonies steeped 
with the influence of local environment. Like the Diwali or 
_Kaliptja of the Hindus, the Muslims illuminate their houses this 
night with candles and earthen lamps and when asked its reason, 
they say,—ghosts of the deceased relations (like the Hindu 
„pitris or forefathers ) come to visit their houses, with a 
view to see whether their living relatives are praying for the 
benefit of the souls of the deceased. Hence they illuminate their 
houses in order to welcome the advent of their deceased relatives, 
and recite some verses of the Quran for the spiritual benefit 
of the dead. i 
In some parts of Bengal fire-works are burnt as a necessary 
-concommitant of the Shab-i-barat celebration. At Q&zipar® under 
“the jurisdiction of Bar&sat subdivision of 24-Parganahs and in the 
town of Dacca and Chittagong, fireworks are generally let off 
by the Muslims in the night of Shab-i-barát. But, nowhere in 
Bengal this is done so wildly and with lavish expenditure as is done. 
"by the Muslims of Chittagong town and its neighbouring villages. 
From at least a moath before, they make preparations and at 
"the dead of festival night, they gather together on the Parade 
"Ground (now College Ground) lying in the northern part of the 
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town for making wild revels by holding competition among different: 
groups, of. burning fireworks of dangerous and explosive nature. 
However, the Saab.i-barat celebration in the villages and in 
some towns, such as Pibna and Bogra, of Bengal are generally 
performed in the manner described in the following rhyme: ` 


“OTT STA BRE] FATT, 
a3 acs f cure Bal? 


Prè fee qa giy, mremi fie comm” 
“Alamtara Kayfa fayala, 
Ei rate ki cher&g-jvaia ? 


Pite dio Khan Kudi, haluya di-o zeyada.” 


“The recitation of the Qurànic verse — alam tara Kayfa: 
fa'la—is being heard. Is this the night in which earthen lamps 
are to be burnt ? Please offer some twenty rice-cakes (to a 
beggar or a priest who is invoking the blessings of God on the- 
deceased relatives ), but offer halua (a kind of sweet pudding) 
to him (i.e. the beggar or the priest) in large quantity". 

(iii) Farha-i-duwaz dahum :- This festival takes place on 
the twelfth of the lunar month of Rabi‘u-’l-Awwal. On this day, 

the Prophet was born and he died on this day also.. 
Fatiha-i-duwaz It is, therefore, considered by the Muslims a very 
dahum. sanctified day, in which they recollect the sacred: 
memory of the Prophet. 

In Bengal, the festival is generally celebrated by the arrange- 
ment of Milad parties, where the ficticious birth-stories of the 
Prophet Muhammad almost similar to the birth stories of Krisna or 
some other Hindu gods are generally told to the audience by a 
Mulla or a half-educated Mawlawi who himself does not know the 
life and career of the Prophet. The theme of Milad begins. 
- from the narration of the Prophet’s conception in his mother's 
womb and ends with his birth. In this connection, such fictitious. 
stories are told as no rational man can believe. It is needless 
to say thatin the narration of thesestories decency is lamentably 
violated and  historiocity of the Prophet's career is disgracefully 
disregarded. People are taught to believe that the Prophet presents. 
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himself in spirit in such parties, and this is why, when the 
Mulla finishes his narration with the birth of the Prophet, the 
audience stand up from their seats to honour the spirit of the 
Prophet and hail him in chorus. This function undoubtedly 
betrays the Muslims by a manifestation of their idolatrous mentality 
latent in them. 

After the short function of a Milad other functions 
follow, Im many of these functions un-Isl&mic (in the orthodox 
Sense ) acts are done in the name of Islam itself. Among these 
functions, holding of a regular musical party where Ghazals 
are sung by the prominent Qawwals or Ghazal-singers, may be 
mentioned here. The main theme of these Ghazals is to eulogize 
the Prophet in the most extravagant terms often giving him 
an identical place with God. All the audience relish these songs 
enthusiastically without a murmur of discent, as if they are 
enjoying the recitations from the Quran. 

(iv) Madari festival :- This is not a national but a local 
festival, generally celebrated by the Muslims of Pabna, Bogra, 
Din&jpur, Rajebahi, Calcutta, and Faridpur, in honour of the 
great Indian saint Badi'u-' d-Din Sh&h-i-Madàr ( 1315-1436 ). 
"Though it is ordinarily held during the latter part ofthe Bengali 

month of Chaitra ( March and April), it is more 
Madari festival, an irregular festival than a regular one, When 

any kind of epidemic breaks out in the above 
localities, people celebrate this festival with pomp and eclat, in 
the hope of dispelling of the epidemic through the blessings of 
Shüh-i-Madár in whose honour the festival is held. 

This festival is celebrated by the demonstration of Madarer 
Báfis or the bamboo of Madar, and of Madari Jhanta or the 
standard of Madar. People go out in procession accompanied 
with music carrying a big standard in front of the procession. 
They dance and scream almost like mad men, and lead their 
procession through the main roads and streets of the town and 
villages, asking and receiving alms indiscriminatingly from Hindus 
and Muslims, The procession is generally organised in the following 
manner: In front of the procession, a big standard which is 

44— 
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called Madari Jhanta is carried by two or more men followed 
by a number of men bearing long bamboos, called Madarer Bafis, 
on the top of which a chowry (i.e. a tuft of hair-like things ) 
symbolising the beard of Shaáh-i-Madar, is tied up. People silently 
follow the standard and bamboo-bearers. The processionists col- 
lect a fund to be spent in the preparation of Shirni in honour 
of Shzh-i-Madür. It is believed that this Shzrmi has the efficacy 
of medicines that can prevent an epidemic. 


C. 
Belief of the Bengali Muslims in Hindu deities 
and 
practices connected with them. 


Uncultured and low-class Muslim masses of Bengal still stick 
to many polytheistic beliefs and perform many Hindu practices. 
Some of these which are mainly connected with Muslim beliefs 

and practices have already been described and 
Belief of the pointed out. Here we like to note down a few 
Bengali Muslims prominent. pure Hindu beliefs and practices ( Shirk ) 
in Hindu found in different parts of Bengal among her 
deities, Muslim inhabitants. ‘The old gods never die. 
‘ These beliefs reveal their true heart and speak 
of their Hindu origin. That, the Muslim masses of Bengal though 
changed their old religion could not clear off of old culture and 
faith, is proved beyond doubt by the retension of such beliefs 
in the heart of the Bengali Muslim’. Among these beliefs and 
practices connected with them (i. e. the Bengali Muslims ), the 
following few may be noted: 

(i) Siva: Siva is one of the Pauranic Hindu gods, who re- 
ceives homage from a section of the Muslim masses of Bengal. 
There is a temple of Siva called Ghata$vara in the village of 
Mahsnüd in Hughli. The Muslims of this locality give votive 

offerings to that deity through the agency of priests 

Biva of the temple for curative purposes. In the Temple 

of TarakeSvara in Hughli, many Muslims give liberal 

offerings for the fulfilment of their various vows. The image 
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of Tarake$wara is the image of Siva and it is said that one 
Mukunda Ghose discovered it in a miraculous way and then 
installed it in the present temple. During the month of Chaitra 
(April and May) a fair called ‘Chaitan Maithun Mela’ is held 
at Gaibandhà in the Rangpur district on Sundays and Thursdays, 
in honour of Siva. Barren Muslim women of the common-folk 
-attend that fair and give offerings at the temple in the hope 
of sons to be born to them. 

Muslim belief in Siva is further strengthened by a —' 
belief that there is a Siva image in Mecca, called MakkeSvara 
Siva (lit. Siva, the Lord of Mecca). This belief is still to 

be found among the illiterate Muslims of West 
Makkes$vara Bengal and Pabna and Bogra districts. The belief 
Siva, consists in this that a stone image (linga) of Siva 

still exists in Mecca, at which the Muslim pilgrims 
throw stones asa mark of disrespect to the god Siva. There is 
.a very funny story in connection with the residence of Siva in 
Mecca under an alien influence and in an ignominous state. There 
are several versions of this story and slight difference in details 
are found in the various versions. The most popular version of 
this story is quoted below : 


While Hadrat ‘Ali (according to another version it is the 
Prophet himself ), the greatest hero of Islam, came out from Arabia 
to stretch out his victorious arms to the East, and to propagate 
his faith at the point of sword ( ?) among the unbelievers, he 
reached Bengal, conquered the country, converted the people to 
Islam and made the life of the Hindus intolerable by his religious 
persecution. It was a very critical time for the Hindus who could 
not withstand him to save their religion and national Prestige. In 
such a perilous situation, they prayed as usual to Siva, the 
fountain head of all power, to appear before them and help them 
against the religious aggression of the Muslims. Siva being Agutosa 
(one who is easily pleased) appeared before his voteries 


1. First ofall, Í heard about the existence of this Siva from an old Hindu 
gentleman, now (1932) about 70 years old. Then I verified his statement 
with the statement of certain Muslim villagers of different parts of Bengal. 
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and promised them to destroy the Muslims. After this he acted 
accordingly and the Muslims saw that they could not now molest 
the Hindus owing to the help of Siva. So they tried to please 
Siva by giving offerings to him. Siva, being Agutoşa again 
took the side of the Muslims and promised them to live at Mecca. 
Again the Hindus sought his help. This time, Siva arranged for 
a conciliation between the Hindus and the Muslims with a promise 
to the people of both the communities that he would live both in 
Mecca and Kailasa. From this time onward, Siva has been living 
in these two places, and at the interval of a Yuga (a period 
of twelve years) a Bengali Sannyasi ( Hindu ascetic) goes to 
Mecca in disguise and give offerings to MakkeSvara Siva stealthily 
atthe dead of night. But the Muslims do not like him, as he 
is originally a Hindu deity and hence they throw stones at him 
when they go on a pilgrimage to Mecca. ' 


The Muslim belief in Makkesvara Siva is easy to be accoun- 
ted for. The pre-Islamic practice of throwing stones ata certain 
place near Mecca (Arfat valley ) is still observed bythe Muslim 
pilgrims of all countries. Illiterate Bengali Muslims who go there 
and observe the practice, cannot account for the throwing of stones 
at that place, where a block of stone resembling a pillar, and looking 
from a distancelike a Siva linga with which Bengali Muslims are 
familiar, still remains as a relic of the ancient tradition. . When 
these men return to their native land, they try to account for 
the practice by the narration of above ficticious story among their 
fellows. They know that everything associated with any god or 
goddess should be decried in every possible way, and hence 
when they try to give interpretation to the stone-throwing practice 
of Mecca, they attribute it to their religious zeal for showing 
disrespect to the Hindu god Siva. Incidentally, in a curious way 
the latent iconoclastic zeal of a Muslim zealot is satisfied at the 
idea that it was a religious practice at Mecca to shy stones at 
a Hindu image. 


(ii) Laksmi:- She is the Pauranic goddess of fortune, 
prosperity and wealth, who receives homage fram many uncultured 
and unadvanced Muslims of Bengal. They -believe in her Hindu 


SUFIISM IN BENGAL 349. 


conception, and have faith in her propitiation by giving. offerings, 
singing hymns, and following many other local 
Laksmi. customs of similar nature, 


In one sense, Laksmi may be said to be the agricultural 
goddess adored by the peasantry of Bengal < both Hindu and 
Muslim. Belief in her mainly consists in the conception of her 
being the harvest deity, who is commonly invoked just on the eve 
of harvesting times in the rural areas. Muslim mendicants of itine- 
rant character sing songs of Laksmi during this time. Both Hindu- 
and Muslim peasants give alms to these mendicants. The songs 
they sing are generally addressed to Visnu by his consort Laksmi, 
in connection with domestic duties of a good wife to her husband! 
The influence of Laksmi on the Muslims has been traced even 
in the far-eastern islands: “The Buddhist and Hindu converts 
to Islim in the Island of Java are allowed to perform the 
worship of Laksmi with all the devotion of a pious Hindu"? 


Throughout the whole country, Muslim peasants recite 
doggerels in chorus invoking Laksmi for her blessings, and they 
use them as incantations against the pest ofpaddy. The following 
doggerel is commonly heard from the mouths of West Bengal 
peasants :- 


"enfe ara shee EN, 
s aH aS ACH, 
ATA WATS GT A WTS C 
CRUSH (ANGET FA Wi— 
Gi cel, cut ! 

Agvin jay, Kartik ase ; 

Ma Laksmi garbhe vase ; 

Sadh kh&o se, var dy#o se, 
Kseter pok&-makad dtr ja, 

Ho, Ho, Ho!” 


1. Folk Literature of Bengal,—Dr. Dinesh Chandra Sen, pp. 85-86 
2, op. cit., p. 56. DEC 
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,Month of Agvin passes and Kartc comes: 
Mother Laksmi resides in the ear of corn ; 
| O mother! accept our offer of Sadh ( presentation of 
delicacies to a pregnant woman) and grant us 
a boon : 
Away, O pest of paddy ! away from my field : 
Ho, Ho, Ho, | 


The low class N@g@rchi ( Ar. Nagq@rah-cht ) or Muslim drum- 
mer class of FaridpUr believe in Laksmi as a goddess of wealth. 
and vow ghirn$ in her name for a grant of abundance in their 
wealth. Only a few years ago, many Muslims of Mymensing: 
district use to wash their pots and mattresses on Laksmipuja day.) 

The Hindu festival of Koj@gar, which takes place in the night. 
of full-moon in the Bengali month of ASvin (September and. 
October) is a special festive night for both Hindus and Muslims.. 
It is a common belief that those who pass sleepless night on 
this occasion are specially favoured by the goddess Laksmi. Being 
unable to keep a wakeful night without an engagement, young- 
men of both Muslim and Hindu communities generally indulge- 
in pilfering eatable things of their neighbours, who too in their 
turn remain vigilant for the whole night to watch over their 
things. In this way, all remain wakeful in the Kojagar night— 
some as guards and some as pilferers,—in the hope of gaining 
favour from Laksmi. 


(iti) Manasa : Manasa (the goddess of snake) is one of 
those Hindu goddesses who is purely of local origin. She is. 
propitiated by the Hindus for their personal safety from the 

snake-bite. The Manasa cult of the Hindus was. 

Manasa once so very popular in Bengal that a vast litera-- 
ture of this cult is still existing, which grew round: 

the legend of Behula. The Bhasán Yatra festival of the Hindus, 
in which a large number of the Mustims of East and North. 
Bengal actively take part, is still annually held to commemorate: 
the Behula legend. Songs on Manasa Devi are still sung by 
the professional Muslim minstrels on this festive occasion. Most. 


i. Bengal District Gazetteer=Mymensing 1917, p. 36. 
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of the Ojhds (exorcists ), who pretend to cure snake-bites are 
Muslims. These Muslim exorcists often recite Mantras or charms 
so replete with the names of Hindu gods and goddesses, 
to cure a patient. One of these Mantras runs as follows : 


“SS AI SR AT, GTA ATT JN 
CAB, fis. bas xa, GTA ATAT JF | 
AIA mara faery TATA "Ud I 
erp erm a Cra fa fane ACA | 
SrGraa copper! fem cat aay 
arf faa aren aca enpe Czar epu" 


Translation : 


“Hands I heal throat I heal. and I heal the mouth. 

Belly, back and feet I heal, and I heal the thorax. 

Poison from head to foot I remove through the blessings of 

Manasa” 

Lakhs of venomous shafts can do him no harm. 

Goddess Kümakhys of Kümrupa granted me a boon ; 

King Bind of Bali says—so and so conquers death." 
In this way, Muslim exorcists of Bengal invoke Hindu gods and 
goddesses to cure snake-bites. “From generations to generations 
these Ojhás have been practitioners of this art. They no doubt 
sprang from the Hindu and Buddhist families and did not, after 
they were converted to Muhammadan faith, give up a calling 
which had been a source of their maintenance from remote times".1 

At Mansütali, Kidderpore, Calcutta, lies a Manasa temple, 
and the Muslims of the locality used to contribute pice, rice, 
sweets etc. for the worship of the goddess Manasi, before the 
last Hindu-Muslim riot in Calcutta in the year 1926. 

All these facts go to prove that the influence of Manasi 
on the Muslim masses of Bengal was and is still an extensive 
one 


1- Folk Literature of Bengal,—Dr. Dinesh Chandra Sen, pp. 86-94, 
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(iv) Sitala : Sial or goddess of small-pox is another locak 
deity who is sometimes worshipped by many Muslims openly and 
sometiines iñ secret, and again sometimes personally and sometimes. 

through a representative, When small-pox breaks out. . 

Sitala in an epidemic form superstitious Muslims generally 

pldte a Ghat (or an earthen pitcher full of water 

as substitute for an idol to be worshipped ) before- 

the gate of their houses and hang a black bottle spotted with 

lime beside the gate. A few Muslims of Kidderpore, Calcutta, still 

reverentially contribute to the fund, collectëd for the worship- 

of Sitala. Both Muslims and Hindus of the village of Talagu. 

in the district of Midnapur, worship the local Sitala deity called 
Tülaguvasint.1 


(v) Ola Bibi: Ola Bibi (sometimes known by the Arabic 
name 'Waba' meaning a plague or pestilence ) is purely a Muslim. 
deity in the sense that no such similar deity in India 
(v) Ols Bibi or Bengal is found to represent cholera, The only 
specific Bengali word Olauzha ( olàá—to come down. 
and ugh@=to go up=Olautha means ‘Cholera’ because the patient 
passes stools and  vomits) for Cholera simply indicates the: 
influence of the Muslims on the original inhabitants of Bengal. 
Most probably Waba of the Arabs, used ‘as a generic name for 
all kinds of epidemic disease including of course Cholera, was. 
turned into Ola with the association of supposed Cholera deity, 
in Bengal. 


However, when Cholera breaks out in certain localities of 
Chittagong and Noakhali, this deity is propitiated by the Mullas 
or Muslim priests. Goats of entirely one colour (.generally black 
ones ) are sacrificed on a spot situated at the middle of Cholera-- 
affected locality and their meat, after being cooked and spelled, 
ís proportionately distributed to all families of the locality. On 
the outskirts of the affected area small flags of white cloth, - 
verses of the Quran or some incantations couched in Arabic 


1. Bharatbarsiya Upasak Sampradaya, Edn, 1,—Aksay Kumat Datta, WOS 
‘foot-note’, p. 30. 
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written on them, - are generally hung up by the road-side, it 
is a common belief that an area, thus protected, is safe from 
Olaugha. This fact is based on my own experience. 

In the district of Howrah, "Ola Bibi, or as Hindus prefer 
to call her ‘Olai Chand? is propitiated in an epidemic of Cholera, 
-chiefly by low-caste Hindus or Muhammadans from whom the 
priests are recruited. A number of these men beg from door 
to door, gather rice and pice and then go to her shrine. She 
is usually represented by a water-jar under a ‘Nim’ tree ( Melia 
Azidarachta ). Rice, sweets and fruits are offered and goats are 
sacrificed. After the Pzja is concluded, the people return home 
playing on the ‘dhol’ (drum ) and singing songs. The employment 
of a Mahammadan as priest is peculiar”. 

In the district of Rangpur, Muslims contribute to the fund 
collected by the Hindus for the worship of Ola Bibi. Besides, 
they themselves take many precautionary measures for their safety 
from Cholera, called Wab@ or Ola, and among these measures, 
hanging of flags by the road-side, distribution of spelled sands 
among the people of the locality, and the sacrifice of one coloured 
goats are very common. This information has been gathered 
from the people of the locality. 

Besides these local variation of methods employed for propi- 
tiating Ola Bibi, it is believed by all classes of Muslims that 
Cholera is a disease controlled by the female deity Ola or Waba 
and that she can be dispelled by charms and incantations. 

(vi) Sasthi: Sosghi is a Hindu goddess who presides 
over children's welfare on the sixth day of their birth. Belief in 
this deity is common among a large section of the Muslim 
masses of Bengal. Just like the Hindus, they believe that on 

the sixth day of a child's birth, Vidhata Purusa 
Sasthi (the Creator, who determines the future of a 
child) comes down to write out the future welfare 
of children on their brows. Hence, they keep everything ready 
for his welcome. The lying-in-room is kept lighted for the 
whole night. The mother of the baby with other relatives keeps 


1. Bengal District Gazetteer=Howrah, p. 46. 
45— 
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wakeful night, in expectation of the invisible advent of Vidhata 
Purusa and Sagfhi. A pen and an ink-pot are kept ready so 


that Vidhata Purusa may not be put into any difficulty for want 
of writing materials. 


(vii) Brahma Daitya: The Hindus believe in Brahma Daita 
or the ghost of a deceased Brahmin. They say - this ghost 
possesses wonderful power and if a man can once bring it under ` 
his control, he can do many impossible acts with the help of 

this ghost. In different parts of Northern Bengal, 
Brahma Daitya. there is a specific class of Muslims who are known 

by the name of Brahma Daitya Fagir4 Though 
by name, they are Musalmüns, they do not seem to be so, 
especially when a man marks their beliefs and practices. They 
declare that the ghost Brahma Daitya is under their control and 
when with necessary rituals and offerings (all of which belong 
to Hinduism ), it is called, it invisibly presents itself through the 
medium of amanand does the act for which it is called. Generally 
in the case of insanity, involvement in law suits, and loss of 
valuable things; these Fagirs are consulted to devise means and 
ways for the desired success. The Fagir when called, prepares 
for a regular paja at the expense of the man who consults 
him and cause the ghost to present through the medium of a 
man. When the ghost comes, the medium loses his sense and 
in the state of swoon he answers to the questions put by the 
Fagir in connection with his business. This practice is known 
in North Bengal as Asan Kara. A practice exactly similar to 
this, is still prevalent in some parts of Chittagong division and 
it is called Gácha Basan or the installation of Gaza. In the 


district of Birbhüm, this practice goes by the name of Brahma 
Daitya Bhar? 


(viii) Bhut-perete Bigvas Belief in Spirits : Belief in both good 
and evil spirits is a very common faith with the Muslims of Bengal. 


2 


1. Bengal District Gazetteer - Raishahi, 1916. p. 66. 
2. Bengal District Gazetteer-sBirbhum, 1910. p. 33. 
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Puritanic Muslims identify the spirits with Jinns referred to in 

the Quran. But the connotation of the Quranic 
Bhüt-prete word Jinn does not, in any way, subscribe to 
Bisvas, spirit-conception of the Bengali Muslims..! They . 

believe in spirit in pure local and non-Islamic 
‘sense of the term, which is Bhat, Pret, Deo or Pari. Although 
all these words mean spirit in the generic sense, yet they have 
different connotations, as for example, Bhuts are wayward, ugly, 
idiotic and harmful spirits: Prets are not very harmful to 
grown-up men, but so to the young children whom they always 
try to beguile; they are the most unclean spirits generally 
living in dirty places ; Deos are ferocious, fearful, and dangerous 
spirits ; Paris are the beautiful feminine spirits who  beguile 
women only. 


Bhüts are of many kinds, such as Mamdo (ie. the ghost 
of a Muslim), Skandha-Kat@ (i.e. the neckless one), Tepaihé 
(i.e. one living on the confluence of three paths) etc., etc., 
and their activities are also multifarious. It isa common belief 
that these spirits can easily assume different forms in the twinkling 
of an eye. 


Muslims of Bengal believe that Bhz:s can be brought under 
control and can be employed as agents to do mischiefs to others. 
I have heard many stories (not less than thirty ) from the Muslims 
of different parts of Bengal about the mischievous activities of 
Bhuis. Here is an account given by a Hindu gentleman in a 
prominent daily news-paper of Calcutta and their account exactly 
tallies with the accounts, I have heard from the Muslims : 


1, As for the true interpretation of the Quranic word Jinn vide the 
following verses and their explanatory notes given in the Holy Quran 
by Mawisna Muhammad “Ali M. A. LL. B.: 
Chapter VI, verse 129 foot-note No. 822 p.315. 
Do LXXII, verse 1 E » 2580 pp. 1123-1134. 
Do XV, verse 27  ,, » 1336. p. 526, 
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Haunted Family. 

To 

The Editor, 
Advance. 
_ Sir, 

I want tó describe a very sürprising incident through your 
esteemed paper so thatsomebody may come to the rescue ofa 
“harassed family. For the last two months, the members of the 
family, residing at 4E, Ramdhan Mitter Lane ( Shümpukur ), 
Calcutta are having a most disagreeable experience. I give a list 
of their troubles, which, however, is not exhaustive : 


(1) Night soil is thrown here and there in all rooms and 
the verandah of the house. This generally happened after the 
lights are extinguished ; the main switch is generally put out of 
action in these cases. Sometimes excreta is seen in food.stuff 
and water inside a locked room. 

(2) Bricks and brick-bats are thrown here and there, but 
missile isthrown at any one. Only on one occasion the housedog 
was hit. 

(3) Doors of the lavatory and the bathroom are sometimes 
opened and sometimes shut up. They are closed so tight that 
they cannot be opened by physical force, but on a polite request 
being made to the unseen, doors open themselves. 

(4) Sweets and food whether cooked or uncooked are often 
found missing even from locked up rooms. 

(5) Electric bulbs are broken, and the broken particles are 
conveyed to distant places. 

(6) Sometimes shoes move about in the air and once one 
such shoe was caught hold of and thrown outside. Instead of 
falling on the ground it struck with unusual force on the back 
of the person who threw it. 

(7) Bones possibly of human being are thrown. 

f (8) Kerosene bottles, phenyle bottles and other fhings from 
unknown places are thrown on the verandah. 

(9) The most interesting thing to notice is that the evil-dog 
appear in the shape of a young member of either sex of the 
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‘family and loiters here and there doing mischief while the real 
person is either taking food or reading books or sleeping at the 
"time. 


These are some of the acts which trouble the poor family. 
"Up till now no "Aojha" (ie. Ojha ‘exorcist’) has been able to 
bring any relief. 

Under a misunderstanding the family at first doubted their 
neighbours and changed the house, but the trouble has increased 
-in the present house which is bound by wall on all sides. The 
Sky even is not visible from any part of the flat. 


The family is tired of following the advice of visitors who 
-ask them to do this or that but all to no avail. 


Calcutta, Yours faithfully, 
21-1-32. S. Gupta. 


Such notion of or belief in spirits is guiding Bengali Muslims 
in their daily life, and hence we hear them say—on such and 
‘such tree of such and such locality lives a Bhii? which possesses 
'two dreadful burning eyes on the chest and harasses or kills 
men, when opportunity comes. Influence of Bhat on men or 
"women, infants or boys, is widely believed by the Muslim inha- 
bitants of different parts of Bengal We like to cite only one 
instance here. When a woman is attacked with hysteria accom- 
-panied with all symtoms of regular delirium, many Muslims do 
not like to call on a good physician, in place of whom they 
send for an Ojha (exorcist), mostly Muhammadan, under the 
‘impression that the woman is not suffering from any malady 
but from the evil influence ( Athar) of a spirit which none but 
an Ojhá can expel Again, when a  will-o'-the-wisp is seen on 
a marshy land or a Smadan (a place where Hindu dead 
bodies are burnt) inthe night, none dares approach it for fear 
of being attacked by the Bhat, who, it is believed; sends forth 
flames of fire from his mouth. 
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D 


. Hindu. and other indigenous social practices found 
amoug the Bengali Muslims. 


These are innumerable. Even a brief account of these ig. 
impossible to be given here. Only a few prominent features are: 
noted below for the sake of general information. 


(i) Social divisions: Any division in the social rank of” 
the Muslims is unknown to Islam. Though in theory and in. 
religious practices, no social distinction is made by the Muslims. 
of Bengal, yet inall social matters, such as marriage, feasts, etc., 

the question of social status does receive prominence.. 

The two great general social divisions of the Bengali: 
Social divisions Muslims are the Ashr@fs and Afrafs, the former 
among the Mus- term indicating the “high castes” and latter, “low- 
lims of Bengal. casts". The Ashrafs claim descent from the 

immigrant Muslims and in most cases, this is. 
perhaps justified. They form the aristocracy ; but in blood, (as. 
the foreign Muslims took wives from the land) they have no. 
or little difference from the local people. Moreover, Muslim 
descendants of Rajputs and Brahmins had no difficulty in merging. 
into the Ashr@fs. The line of demarcation between these two great. 
sections of the Bengali Muslims is so very prominent that it is. 
exactly parallel to the line of demarcation existing between the 
two great sections of the Hindu community, viz., Dvija the Twice. 
born ones, and Sudra the Low-caste ones. The Dvija class. 
includes the three high castes, viz, Brahman, Ksatriya Vaisya 
of the Hindus justas the Ashraf class Includes the three high. 
classes, viz., Sayyid, Pathan and Mughal of the Bengali Muslims, 
The Shaykhs or Afrafs are generally supposed to be the Muslims. 
of low social status, just as the Sgdras of the Hindus, Inter- 
marriage; inter-dinner, and other inter-social matters are commonly 
found among the Asha@rfs only, but they are rare phenomena. 
between the Ashsafs and the Atr@fs. Now it is easy to see. 
how the four divisions of the Hindu castes have exerted their 
influence on the Muslims of Bengal. 
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(ii) Nuptial practices: A Muslim marriage is one of the 
"most unceremonious and simple social institutions of Islam. It 
1s neither a pure idealistic form of union between two persons 

of different sex, nor a pure contract formed between 

'Nuptial practices, a man and a woman, but it is a mean between 

i these two extremes. Fundamental principles of an 
IslÉmic form of marriages are : 

(a) A mutual consent ( expressed in the presence of two full- 
grown males, or three full-grown females) of two full-grown 
‘persons of different sex desirous ig being united with each other 
by the marriage tie. 


(b) A fixation of Mahar or dower not less than ten Dirhams 
, (money-value of which does not exceed rupees ten), as a mark 

of respect of the husband for his wife. 

Besides these principles and the practices arising directly out 
of them, any other principle followed or practice observed .by 
the Muslims, is purely un-Isl&mic and later additions to Islám. 
In Bengal, Islámic principles and practices of marriage have 
been so wonderfully altered that they have altogether become 
un-Islámic. 

Firstly, Bengali Muslims do not like to see their jutatawa 
daughters in their houses. If a daughter attains puberty in her 
father's house, her parents deem it a great object of social 
shame and humiliation. Hence before the attainment of majority, 

daughters are generally married. This custom of 


Influence of marriage before the attainment of maturity! is- 
Gauridan on either an imitation or continuation of the medi-aeval 
‘the Muslim Hindu custom of Gauridàn or child-marriage. Again, 


Amarriage- no Muslim father of Bengal considers it necessary to 
` consult his daughter-whether major or ninor,—about 
her marriage ; consequently her consent, which is essential to an 


1. Jt should be noted here that Islam allows girls to be married before 
the attainment of purberty not.on their own consent but on the consent 
of their legal guardians. But this allowance is a case of exception and 
not a case of general rule. Islam only allows orphan, helpless and 
poor girls to be married in their infancy for their proper maintenance 
and not for discharging the duties of a wife. 
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Islamic marriage has been reduced to a formality of silence as a- 
sign of consent. Owing to such state of aífairs in the society, 
if any girl expresses her opinion on ber contemplated or proposed 


marriage, she is described and condemned as a cheeky girl of 
impartinent manners. 


Secondly, the Hindu Paya Prath@ or the custom of nuptial 

dowry of a big sum, is still prevalent among the Bengali. 

Muslims. If the father of a Muslim girl likes to- 

Practice of Pana give his daughter in mariage to a youth of higher 

Partha. social status, or if the father of a Muslim youth. 

intends to marry his son to a girl of higher social: 

order, a big sum as dowry is generally offered by one party to the 
other as if it is a compensation of the loss of social prestige. 

Thirdly, though no ban has been imposed by any religious. 

injunction of Islam on the remarriage of Muslim 
Ban On the re- widows, the Ashraf class of the Bengali Muslim 
marriage of widows, generally think it beneath their aristocratic dignity: 

to remarry their widows. This is purely a blind. 
imitation of the Hindu custom. 

Fourthly, in almost all parts of Bengal, illiterate Muslims. 
install a pair of water-jars with two green coconuts surrounded with 
foliages of mangoe-tree over their tops at the gates of their houses. 
during the time of a marriage. These water-jars symbolise auspici- 
ousness of the occasion and is generally called Ghap i. e. pitcher: 

or Mangal Kalas i. e. the auspicious pitcher. Undoub- 
Mangal Gha; — tedly this Ghag of the Muslims is a counterpart of 
the Mangal Ghats of their non-Muslim neightbours. 


who install them on ceremonious occasions as a symbol of 
auspiciousness. 


Fifthly, just a few days before the marriage, the Muslim 
masses of Bengal observe a cermony called Halud Kufan or Halud’ 
Makhan. This ceremony consists in washing of 

Halud Katan the bride by water mixed with turmeric. Married. 
women ( Eyoti< Ayusmati ) gather on this occasion 

in the houses of the bride, and along with the recitation of 
faminine doggerels and witty songs—many of them verging on 
the obscenity—the bride is washed and dressed with new clothes. 


SUFIISM IN BENGAL 361 


This Halud Kufan custom is also widely prevalent among the 
Hindus who call it the custom of Gatra Haridrá or Gaye Halud. 
In connection with this ceremoney, a peculiar custom called 
Phurul Dubüna is widely observed by the lowclass Muslims 
of Rangpur and its neighbouring districts. Five Eyotis or women 
whose husbands are living become active members 
Phurul Dubana of  Phurul Dubüna. Just before the ceremony of 
. Halud Kutan, these five women make preparation 
for Phurul Dubüna in the following process : Certain quantity 
of rice, a few Darya grass ( panicum dactylon) one or two 
pieces of turmeric, and a certain number of lighted earthen lamps 
are put on a new winnowing fan, which is then carried by those 
selected five women to a pond or a pool or a river for immersion. 
In north Bengal ( Pabna, Bogra, Rajshahi, Rangpur and in 
the districts of Ndiyà and some parts of Jessore, ) Muslim masses 
observe another custom called Thubre Kh@oya’ or 
Aibudu Bhat “Aibudu Bhat" only a day or two after or before 
or Halud Kutan. Both bride and bridegroom are 
Thubre Khaoya. invited by their respective near relatives to dine at 
i their houses. Unmarried girls are generally allowed 
to dine with the bride actuated by the faith that those unmarried 
girls who dine with the bride will no more remain Aibugu or 
unmarried for a long time. A pair of red-bordered Sagi is some- 
times presented to the bride on such occasion. If this dinner 
for the bride and bridegroom is arranged after the performance 
of Halud Kutén ceremony, no fish.curry is allowed and if it is 
arranged before the Halud Kutan no meat is allowed. 
Sixthly, very few Muslim marriages are celebrated in Ben- 
gal without music, amusements and grand feasts. This often 
entails such expenditure on the parties concenred 
Music and that they are reduced to abject poverty within 
amusement. a short time. Again, a dower is fictitiously fixed 
in most cases at a sum amounting to one thousand 
Fictitious to one lakh, which the husband never pays to 
dower. his wife. In this way, the dower of a Muslim 
marriage so essential for the validity of a marriage 
has turned into a religious injunction of back date. 
46—- 
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Seventhly, when a Muslim bride is brought to the house of 
her husband, she is not all at once allowed to enter the house. 
‘Women generally Sadhav@s or having husbands alive gather 
together to.give her a reception, the manner of which is diffe. 

rent in various localities of Bengal. In some places, 

Vadhu Varan ` it exactly resembles the Hindu custom of Vadhu 

l Varaņ reception to a bride. A day or two after 

the arrival of bride to her husband's house, a dainty feast is 

generally given to the women related tothe bridegroom. Itis the 

custom that in this feast the women are required to dine with 

the bride. If the bride happens to come ofa family of lower 

social status than her husband's one, other women often refuse 
to partake with the feast in the company of the bride. 


:Eighthly, along with the establishment of a marriage, a happy 
relation of right for makinga joke with certain members of both 
bride and bridegroom's family is automatically established. Nanada 

and Devara i.e. the younger sisters and brothers 

° Jest with Of bridegroom become the inmate friends of the 

Nanad bride and they cut all kinds of joke with their 

Syalaka etc. sister-in-law. Similarly Sydlaka and Syalika or the 

younger brothers and sisters of wife are the close 

companions of the husband, with whom he can jest familiarly. 

How far these customary relations growing out of wedlock, is 
an Islamic one, we do not know. 


Besides these marriage customs and practices of more or 

Jess universal character, there are hundreds of minor and local 
importance ; such as, the Muslim cultivators on the borders 
of ‘Rajsh@ht and Dinajpur, do not strictly conform to the Islamic 
limit of four marriages at a time. They marry as 

Some local many wives as they can afford. “During marriage 

` practices. ceremonies, a sort of Puja called ‘Mangal Chandi- 

jay’ is observed” by many superstitions Muslims of 

Rajshahi district. “Pictures are painted on the walls ; milk, plan- 
tains and Sindur (or vermilion ) are placed on the floor, incense 
is burnt and women sing throughout the night from evening to 
morning. The general belief is that such a ceremony brings 
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“Mangal or good fortune to the bride and bridegroom". Ina 
great many localities of Bengal Muslims, even of the better classes 
sometimes allow their womenfolk to wear the streak of vermilion 
on their foreheads as a sign of the Sadhav@ or the women 
with her husband living. In the district of Pabna and some parts 
of the districts of Bogra and Rajshahi, there is a piculiar custom 
of Nanad Tepani, which consists in bringing some presents for 
Nanads (or the younger sisters of husband ) from the father's 
house of the bride on the occasion of her first arrival at her 
husband's house. If the bride does not observe this custom, the 
Nanads non-co-operate with their sister-in-law. 

A Muslim woman who is advanced in her pregnancy, is not 
allowed to go out ofthe room of her confinement lest she may 
fall under the influence of evil spirit. Even when she gives birth 

to a child and becomes perfectly able to walk out- 
Practices in side the room, she is not allowed to go out. Fire 
connection is always kept burning in her room and she is strictly 
with pregnancy. ordered to hold something made of iron in her 

hand. In such case a bunch of keys is generally 
given which she always keeps with her. Fire and iron are viewed 
as protectives against the evil spirit or the evil eye. 


When a woman is nearher time, - generally on the seventh 
month of pregnancy, - the Hindus of Bengal give a feast to 
which only women are invited to take part. Amidst a customary 

noise of gerrulous women and jokes of usual and 
Sadh khaoya unusual nature, the feast is enjoyed by all in the 

company of the pregnant women. This ceremony 
is called Sadh Khdoya. Exactly this ceremony is still observed 
by many Muslims of Bengal, who believe that when a woman is 
pregnant, she naturally desires to eat delicacies, and if she is not 
given to fulfil her desire on the seventh month, the issue will 
be a greedy one and from its mouth saliva will always come 
out as a sign of the unfulfilled desire of its mother. 

(iii) Natal practices: Islamic natal practices are neither 
too many nor pompous, They are as simple as Islam itself. On 


1. Bengal District Gazetteers—Rajshahi, 1916, p.66). 
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the birth of a child, the baby is washed and the formula of Adhan 
is either loudly or slowly recited to its ears by way of baptism in 
lslám. On the fourteenth or twenty-first day of the child birth, 
a ceremony called Agigah is performed by the arrangement of 
a feast. The neighbours, friends and relatives of the parents 
are invited to it. Besides these (along with one or two minor 
ones) Islam does not recognize any other thing in connection 
with the birth of a child. Muslim parents of Bengal do many 
things quite unknown to Islam, in connection with child-birth, 
and here is only an incomplete picture of their doings. 


All over Bengal, head of a Muslim baby ís shaven on the 
sixth day of its birth and a small quantity of gold weighing equal 
to the weight of the child's shaven hair is given to the barber 
aS his fee. In the evening of this day, a Mullz is called to name 
the baby. He generally comes with a copy of theQuran bearing it 
under his armpit. The baby and an earthen lamp with seven 
wicks are kept before the Mulla, who lights each of the wicks 
successively as he opens the Quran each time to invent a name 
with the first letter of any verse he likes, or as suggestions of 
names from amongst the present go on one after another. When 
all the wicks are lighted, naturally some of them do not burn 
while others burn brightly. The wick which burns up to the 
last and with glow, is chosen as the name, it represents. 

Only for an aesthetic purpose, a Muslim Bengali mother 
often prefers to use Kajal or Anjan (a kind of indigenous 
collyrium ) in the eyes and eye-brows of her baby in place of 
Surmah or the usual Persian and Arab collyrium of the Muslims. 


In. the district of Rajshahi when a child falls ill, the 
Padma Puran which narrates the legend of Manasa, is generally 
recited in the hope that such an un-Islamic practice may ulti- 
mately lead to the child's recovery.! 

Almost all illiterate Muslims of rural areas allow their young 
children to wear a garland of specific herbs and amulets as a 
protection against the influence of evil spirits. 


1. Bengal District Gazetteers—Rajshahi, 1916, p. 66. 
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In Chittagong and its neighbouring districts, when a child 
is attacked with epileptic fits, people call his disease a Marri, 
believed to be the effect of the influence of some evil spirit, and 
they call on Muslim Ojhas for the thaumaturgic treatment of 
the patient. The spells and incantations uttered by the Muslim 
Ojhás are commonly called Narasinger Jhadd or the spells of 
Narasing, a Hindu god or godling. In West Bengal Matri 
‘disease of children is called Peghoy Paoya i.e. the child has been 
influenced by the evil spirit Pecho. West Bengal Muslims too 
take the help of Ojha in such cases. 

In some parts of Central Bengal, superstitious Muslims 
believe in a peculiar Hindu practice in connection with infantile 
death. In order to prevent such death, when an infant is born, 
he is formally sold to somebody in exchange of one, three, five 
or seven Kaudis and again bought from the buyer by the parents 
in exchange of the same sum. It is said and believed that such 
8 barter can conquer premature death of children. This is why 
some Muslims are sometimes named Tin Kaudi, Pañ ah Kaudi, and 
Sat Kaudi according to the number of Kaudis exchanged. 

Some twenty years back, superstitious Muslims of Rangpur 
used to cut off the little fingers of their dead infants, in order 
‘to verify whether the dead child is re-born. They believed that 
a dead child could be born again in new form. 

(iv) Practices in connection with death : Many old prac- 

tices are observed by the Muslims of Bengal in 


"Practices in connection with death. Though they are not found 
connection with in any religious code of Islam, yet they have 
‘death, wonderfully become a part and parcel of Isl&m in 


Bengal. Among a wild variety of these practices, 

the following prominent ones may be noted: 
In many parts of Bengal, earthen vessels of kitchen and furniture 
-of the house where a man dies, are thrown away just as the 
Hindus do in such cases, People do not generally touch a dead 
body and whoever touches it, never enters his house without a 
‘bath. It is widely believed that soul of a dead man sometimes 
gums into a Bhat and haunts his favourite places. Such 
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transformed Bhuts are known as Mamdo Bhats of whom we have 
already told. 

On the fourth day of death, a Phalahar or feast of fruits 
only is arranged by the relatives of the deceased. The ceremony 
is known as Chardinz. After this a second ceremony takes | 
place ; it is called Ruh Nikalam: ot the expulsion of soul of 
the deceased from his house. It is believed that the soul of the 
deceased remains in the house where he died, and lingers hove- 
ring round it causing death to others unless this ceremony is 
performed, within forty days of death. Being actuated by such 
belief the relatives of the deceased invite a Mulla to come to 
their house for expelling the soul on the appointed evening. Some 
articles of daily use and a complete suit of clothes are given to 
the Mull@ as his fee. The Molla recites a few verses from the 
Quran, a woman related to the deceased cries out and other 
male members of the family comes out of the house with lights. 
in their hands. Then the Mulla comes out reciting verses 
from the Quran and he is escorted up to a distance of forty 
cubits by all the male members of the family, who remain waiting 
outside. In this way, a soul is expelled from the house. 

Then comes the question of Cuhallis@ or the ceremony of 
the fortieth day after a man's death. Though in certain parts 
of Bengal, the ceremony is performed before the completion of 
the fortieth day, yet in. many localities the importance of the 
fortieth day has not yet been much reduced. On this day, a 
grand feast is served to a large number of guests invited pre- 
viously, and some religious functions are held for the spiritual 
benefit of the departed. Excepting one or two religious functions, 
the ceremony appears to be an imitation of the Sráddha ceremony 
of the Hindus. It may also be the case (and I believe it is. 
the case) that this is a cultural gift of Irán, I mean Persia, 
to the culture of Bengali Muslims who did not receive Islam 
directly from the Arabs, rather through the medium of the 
Iranians, who observe Chihlum ceremony on the fortieth day of 
mourning after the death of near and dear ones. 

In some parts of Rangpur district, ignorant Muslims dread a. 
death on the inauspicious last day of the Bengali month of Paus. 
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(December and January). They call it an inauspicious Paug 
Sankranti death. Their belief is that if anybody dies on this 
inauspicious day and is buried with Kafam or shroud, the dead 
body eats his own shroud and as such, the number of death 
increases unexpectedly in the village. In order to prevent such 
deaths, they take off the shroud from the dead body when it 
is buried. Itis further said that if this step is not taken, there 
Ís every apprehension of a devastation of the village by prema- 
ture deaths. Such act of apprehended devastation is known as 


Puskard Laga. 
In many quarters of Bengal, Muslims as well as Hindu 


thieves believe that if the shroud of the dead buried on the 
Amáübasya ( new-moon ) and Pirnimd (full moon) days, can be taken 
eff from the buried men, and if such shrouds are placed on the 
house of men selected previously for burglary, the inmates of 
the house remain deep asleep like dead men. This belief actuates 
many thieves to take this vicious step of stealing Shrouds at the 
dead of Amabasya and Pürnimá nights. This vicious practice was 
prevalent even in the past. A ballad, called the ballad of 
- Kāfan Chor or the stealer of shroud has been published in the 
Eastern Benga] Ballad. This ballad depicts a good picture of the 
teformation of a Kafan Chor and the tactics he used in connec- 
. tion with his vicious business, 

Such is the picture of Popular Islam that grew up in Bengal 
after its introduction, mainly through the untiring proselytising 
efforts of the Darvishes. Undoubtedly it is a fact that un- 
Islamic beliefs and practices surreptitiously crept into the fold of 
Semitic Islam through the agency of the converts ; it is also 
equally true that even those, who were not converts, imitated 
many practices of their neighbours and were obliged to believe 
in certain local superstitions through the influence of their wives, 
they took in the land. Again, it should be borne in mind that 
a number of superstitions and practices connected with them, 
were brought to Bengal even by the immigrants of the countries 
like Iran Turan, Samarqand, Bukhara and Afghanistan and after- 
wards these flourished luxuriantly in course of time on the soil 


of Bengal. 


Chapter XIII 


A brief survey of the Muslim Yoga Literature of Bengal 


Like their Northern Indian predecessors, early Sufis of 
Bengal had their own records of thought enshrined in Persian, 
a language very difficult to be followed by the 
Unavailability Muslim masses of Bengal during the seventeenth and 
of Persian Sufi subsequent centuries. One Muhsin “Ali, who flou- 
literature of rished at a time not earlier than the eighteenth. 
Bengal. century A.D., gives us an explanation of his writing 
I a small treatise on SUflistic subject in Bengali. 
He says that the masses of Muslim Bengal cannot follow the 
Süfiistic subject already written in Persian. He, therefore, ventures 
to write his treatise in Bengali basing it mainly on the extent 
Persian treatises, books and pamphlets containing this 'ganj-raj" 
"Or secret science.! 

From this it can easily be surmised that up to the seven- 
teenth century A.D. Persian Sufiistic literature was existing ; 
but people’s interest in it was undoubtedly fast waning, as it. 
was already becoming obsolete to make room for vernacular 
versions, which in the course of a short time altogether replaced 
the Persian ones. Along with the growth of vernacular literature 
on this subject, Persian literature was, in all probability, left 
totally uncared for, and presumably there were very few serious 
students to preserve the original Persian manuscripts for the 
posterity. Perhaps this is why the Persian Süflistic literature of 
the early Bengali Sufis is not now available. P 


1. “Ae ers Gne BWA ARIA | 
ams oat XE a ACT IY I 
BA SI VOTE A WC ARTA | 
wee JATE Ces IFTA] Sos d" 
(ga TA) 
(ara abla fa feaai--sraga PR, ss Wo, 7s RGd-RER Y 
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However, in view of the fact that some of the writers (whom 
we shall presently discuss) of vernacular literature on this subject, 
belonged to the seventeenth century A. D., the earliest time of 
the growth of this literature may be pushed back up to the 

i middle of the sixteenth century A.D. It seems 
Popularity of that during last half of the eighteenth century this 
gufjistic verna- literature became very popular not only among the 
cular literature Muslims but also among the Hindus.. One Hindu 
among the Hin- writer named Kešab Rày wrote a treatise entitled 
dus and Muslims Yoga Kalandar (and not Kalantak, as it has been 

printed ) almost similar to Yoga Qalandar of Sayyad 
Martuzü not only in name, but also in subject matter.) Another 
Hindu gentleman who signs his name as Sri Utsava Ray Dasasya, 
copied the manuscript (-this is the oldest manuscript, I have as 
yet seen) of Jnana Pradipa composed by Sayyid Sultan. (1587 
A.D.) This shows that he copied it to preserve as a valuable 
book. 


This literature is representative of a curious medley of Hindu 
and Muslim thoughts, ideas and practices that were in vogue 
during the latter part of the Mughal rule in this country. Local 

influences are also traceable in it. Fusion of diverse 

Referenceto ideas, thoughts and practices has given it such a 

the character peculiar charm as to stir up reader’s minds anxious 

of this literature. to know of the mysterious working of human mind. 

Yoga (aterm used for Tantra, Hatha yoga and 

similar other practices) ideas and practices so overwhelmingly 

predominate in it that it cannot be called Sufi literature except 

in its vague and formal sense. This is why we prefer to write 
Muslim Yoga literature in place of Sufi literature of Bengal. 


However, some manuscripts ( though their number is small ), 
fairly represent the Muslim Yoga literature of Bengal. They have 


1. Bangala Prachin Puüthir Vlvaran, Abdul Karim Sahityavisarad, pt. I, 
pp. 251-2532. 
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come down to our hands through the untiring zeal for collection of 

of Mawlaw! ‘Abdu-‘-Karim Sahitya Visarad of 
The manuscripts Chittagong. All of these manuscrips are with him 
of the Muslim in his home-library, and Iam really grateful to him 
for his hospitality in permitting meto use his manus- 
cripts as materials for this and the next chapter. 
In his work, Bangala Pra@chin Puthir Vivaran (ie. the Descriptive 
Catalogue of Bengali Manuscripts) part I and II, he furnishes 
us with the information of the following manuscripts : 


literature. 


15, Hi f$ 
LET Li 


mag WwW. asot watak sd) ims 


Serial Names of books in the Authors' names. Part Number of books inthe | Pages 


Sayyid Murtaza 


No. catalogue. catalogue 
1 Jnana Pradipa Sayyid Sultan I 12 e a X 
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— 9 | ngana Sagar ‘All Raja (Rida) | I 374 230 — 
10 | Namahin puth Sayyid Sultan i I 392 241 
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Amongst all these manuscripts, only Jnana Sagar by “Ali Raja 
has been edited by Mawlaw! ‘Abdu-‘l-Karim Sahib and published 
by the Bangiya Sahitya Parigat, while others are still being preser- 
ved in tattered and torn manuscripts. 

Our personal examination of the above manuscripts has given 
us a clue to the elimination of some of the mansucripts. We 
find that Tan Telaot and Yoga Külandar are but one book in 
different names, Even the Mawlaw! Sahib has not failed to mark 
a thorough similarity in the text of the two manuscripts.! But 
unfortunately, he could not discover any colophon in any of these 
two manuscripts. One of the manuscripts, viz. the manuscript 
of Yoga Kalandar contains the following colophon in the last 
part of the book: 


“arc faa erm aria nem fuer ata 
tran o en we aera fife n” 
Translation :- 


*fFather is responsible for birth and mother for nursing with 
milk. 
Sayyid Martuz& says,—This is the clue to human birth.” 
As both the manuscripts of Tan Telaot and Yoga Kélandar 
contain a similar text with only negligible differences in reading 
we are justified to hold that the author of both the books was 
Sayyid Martuzs5, Moreover, it seems that the copyist of Yoga 
Kalandar changed its original name for Tan Telaot which 
simply means the study of human body. The name Tan Telaot 
may be justifiably given to Yoga Ka/andar as its subject matter 
means nothing but a mystic study of human body. We stick 
to the name Yoga Qalandar i.e Yoga Kalandar for the reason 
that the text of the book hints at the name in the following 
two lines : 


“alaa ATS CATT WA PATRI | 
qfaGet "EC. sC saa aaa u” 


1. Bangala Prachn Pufithir Vivarana, pt. I, Sahityavisarad, (Calcutta), p, 241. 
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Translation :- 
"The Kalandar says—'Skilfully practise Yoga ; 
When it is realised, all will Know of the secret of death". 


Jnana Pradipa, Jnana Chautisa and the two other manus- 
cripts bearing the catalogue nos. 366 and 392, contain the 
colophons of Sayyid Sultan. Excepting only a few negligible 
variations, which might have been interpolated by the copyists, 
the subject matter and the texts are the same in all manus- 
cripts. It seems that the original book was Jnana Pradipa and 
the other manuscripts are its different versions. At least this 
much we can say that Jnana Pradipa represents all other books 
of Sayyid Sultan on the present subject. 

Shadalla Faqir Pustak and another manuscript bearing the 
number 518 of the said catalogue, part II, are the two copies 
of one manuscript, the name of which is given by Mawlaw! 
‘Abdu-'l-Karim as Shadulla Fagir Pustak. The names of these 
two manuscripts are unknown and we think that the real name 
of these two manuscripts is Sapta Jnana Pradipa,—a name found 
in a condensed version of these two manuscripts attached to 
the manuscript of Jnëna Pradipa. 

Now, out of the eleven manuscripts examined by us, the 
following five manuscripts should be noted : 


1. Yoga Kalandar — Sayyid Martuza. 

2. Jnana Sagara — ‘Ali Raja. ( Rida) 
3. Jnüna Pradipa — Sayyid Sultan 

4. Sapta Jnfna Pradipa — Unknown author. 
5. Balka Nama — Nay&an Chand Faqir. 


Though all of these books were composed in Bengali verse, 
generally of Payár metre, the Arabic script was used in some 
of the manuscripts. Available dates of copying 

Bengali and these manuscripts do not go beyond the last part 
Arabic scripts of the eighteenth century A. D. This clearly shows 
of the manus- that an attempt, though sporadic, was made by 
cripts, some Muslims of South Eastern Bengal ( as all 
the manuscripts were discovered from this tract) 

to Arabicise the Bengali Script. But this audacious attempt 
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failed and the subsequent, nay even the contemporary manuscripts. 
bear the testimony to the victory of the Bengali script over the 
Arabic one. 

'1. Yoga Kdlandar ( — Yoga of the Sufis): The author 
of this book on Muslim Yoga is Sayyid Martuzi. One Sayyid- 
Martuza was the composer of many lyric poems on Vaigpab themes. 
A number of these poems have been recently discovered by 

Mawlawi 'Abdu-l-Kar!m and published by him in 
Yoga Kalandar the Sahitya. This Sayyid Martuz& is said to have 
and its author. been the inhabitant of Chittagong. One of the 

poems of Pada Kalpataru, an anthology of the lyric 
poems of the Vaispabs, bears the colophon of another Sayyid 
Martuz& (as it is commonly supposed without sufficient evidence )- 
an inhabitant of Murshidabad district. Mawlaw! *Abdu-i-Karim 
entertains doubt as to both these poets being the same person, on 
the score of distance of Chittagong from Murshidabad. We do not 
see any reason why both the poets. cannot be identified to be 
the same man. Popularity of Sayyid Martuz&, the inhabitant of 
Murshidabad district, is too obvious, when his poem had obtained 
even a little recognition from the Vaisnabs, who preserved one- 
of his poems in their anthologies. It is quite likely that a poet who: 
was so popular among the people of different community would 
be popular among his brethern of Chittagong. Presumable owing: 
to the exceptional popularity of Sayyid Martuzü, his lyric poems 
written on the Vaisnab theme, were preserved by the Muslims 
of Chittagong. Unless sufficient proof forthcomes to show that 
Sayyid Martuza of Murshidabad was not the poet whose poems. 
have been discovered from  Chittagong, we should not try to 
alienate the realation between each other, on the simple supposi- 
tion that their poems have by chance, been discovered from two: 
distant places. 

Besides, Sayyid Murtaza, the author of Yoga K@landar,. 
and Sayyid MartuzB, the composer of the lyric songs, seem to- 
be identical. Though the main theme of Yoga Kalandar and 


1. The Sahitya, 1310 B.S., pp. 552-553. 
2. The Sudha, pt. I. 4th issue, vide article on “Sayyid Murtaza”, 
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lyric songs of the Vaisnabs are different—the theme of the 
former being the mystic study of human body and that of the 
latter being the mystic yearning of human mind expressed 
through the allegory of Radha and Krispa,—yet: their authors 
seem to be one man as we particularly mark that almost all 
of the Muslim Yoga writers, with whome we are acquainted, 
were the composers of Vaisnab Padas. As for example we can 
cite the names of “Ali Raja, the author of Jn@na Sigar! and 
of Sayyid Sult®n, the author of Jnana Pradipa* 

However, Yoga Ka@landar seem to be one of the earliest 
Specimens of literature on this subject. Taking its author Sayyid 
Martuz4 to be identical with the author of lyric poems of the 
Vaisnabs, we can say with some precision that he flourished at 
a time not later than the middle of the seventeenth century. 
The Pada Kalpataru, ia which a specimen of Sayyid Martuza’s 
Vaignab Pada is found was collected by Vaisnab Dasa about 
the year 1760 A.D. Therefore, if Sayyid Martuzá did not flou- 
rish much earlier than 1760 A.D., and gained wide popularity 
among the Vaisnabs would not have been included in the 
Pada  Kalpataru. Internal evidence of Yoga Kalandar shows 
that it is a composition of the transition period when the 
Indian Sufi practices were giving way to indigenous Yoga ones. 
In it almost all the practical aspects of Indian Swufiism have 
been identified with Yoga, Tantra and similar other indigeous 
systems, But, Hindu influences are not yet completely triumphant 
over the Indian Sufi system. In view of this fact, this book 
occupies a very prominent place in the history of the present 
subject and as such a first hand knowledge of the book {s some- 
what necessary. An English rendering of this book is appended 
to the present chapter, with this intention. 

2. Jniéna Sagar (=The Ocean of Gnosis): Its author 
‘Ali Raja alias KZnu Fagir was a saintly man of some reputa- 


1, (i) The Sahitya, 1310 B. S. pp. 537-540. 
(ii) Jnana Sagar, ed. Abdul Karim, published by the Bangiya Sahitya 


Parisat, vide its “Introduction.” 
2. The Pürgimaü, 1307 B.S. p. 318. 
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tion. He was born in the village of Oshkhzin under the jurisdic- 

tion of thina Anwará in Chittagong, and he died 
Jnana Ssgarand at the age of 115 years in his native village.! His 
its author. descendants are still living and they stand on the 

fifth generatirn from him. From this we can reason- 
ably guess that he was alive before a century and a half. Besides 
Jnéna Sagar, “Ali Raja wrote the Siraj Kulup, a book on Islamic 
theology, Dhyanamala a book on music and a number of 
Vaisnab songs. 

Jnana Sagar is an expository book, in which the Prophet 
expounds the principles of Fagiri to “Ali, who asked him for 
& lucid explanation of the subject. In the book, the Prophet 
has taken the pose of a Guru and ‘Ali that of a Chela. It 
is needless to remark that the principle thus expounded was 
sparingly Islamic in characher. The whole book is interspersed 
with Yoga, Vaisnab, Buddhist and other non-Islamic ideas, 

I 3. Jnana Pradipa (=The Lamp of Gnosis): Its author 
Sayyid Sultan (1587 A. D. ) was a versatile and erudite poet who. 
wrote voluminous books on various subjects, His three books 
Shab-i-Mi'raj, Nabi Banga (1587 A.D.) and Nabi Kahini are with us. 
Each of these books are big volumes containing more than 600 
hundred pages. In Parügalpur of the district of 
Joana Pradipa .Chittagong, he flourished during the last quarter of 
and its author, of the sixteenth century A. D. None of the manus- 
cripts of his books is older than two hundred and 
fifty years. As most of the manuscripts of his books have 
been discovered from Eastern Bengal, Mawlaw! ‘Abdu’l-Karim 
took him to be an inhabitant of this part of Bengal.4 But, 
subsequent discovery disproved this asumption. Besides the books, 
already mentioned, he wrote some Vaisnab songs, three of which 
have been discovered.’ 
L Jnana Sagar, ed. Atdul Karim, vide “Introduction”, p. 2. 
2. Ibid. p. 3. 
3. Bangala Prachin Puñthir Vivarana, pp. 76-77. 
Abdul Karim, pp. 76-77. 


4. The Pirnimz, 1207 B.S. p. 318, 
5. Ibid. 
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The Jnana Pradipa is also an expository book. ‘Alt is 
the questioner and the Prophet is the speaker. But its expository 
character is not so prominent as it is in Jn@na Sagara. Questions 
have been put very rarely and they are answered irrelevantly 
in lengthy speeches. In this book, main principles and practices 
of Yoga have been mingled with one another. In the beginning 
of his book, the poet gives a description of obligation to one 
aspiring to be a Darvesh. It clearly shows that the poet has 
made no ‘distinction between the Yoga and Sfi practices. It 
may be called the contents of his book, in spite of his departure 
from the order of obligations described in the book. On the whole, 
his description gives the subject matter of his book in a nutshell. 

4. Sapta Jnana pradipa (* The Lamp of the seven kinds 
of Gnosis): The name of its author is not known. The earli- 

est date of the copy of its manuscripts is 1214 B.S. 
Sapta Jnāna i.e. this book was copied 167 ysars ago. This 
Peadipa. book no doubt belongs to the latter period of sufiism 
in Bengal. The SUfristic terms used and principles 
expounded in this book along with Yoga and similar other 
principles, sufficiently indicate the character of a transition period. 

It is out-and-out an expository book. One ignorant disciple 
asked questions to his pir and the pir then answered the questions 
one by one. In this way many Sufi and Yoga themes have 
been expoundéd in the book. 

5. Balke Nama ( =A Tretise on Discipleship ) :- A short 
account of this book was given in the Arati. The name of 
its author is Nayan Chand Faqir who was an inhabitant of 
Mymensing district and probably flourished during the middle 
part of the eighteenth century A.D. The language of this book 
is a curious medley of Hindi and Bengali. Itis regarded as 
a sacred book by the Bauls and Darvesh sects of Mymensing 
district. Like “Sapta Jnana Pradipa, it- is out-and-out an exposi- 
tory book. The principle that has been expounded by way of 
question and answer, is this that everything, even God Himself 
is in the physique of man. 

1() The Arati, 1308 B.8. pp, 11-13 
€) bangala Prachin Puñthir Vivarana, ed. Abdul Karim, pt. I, p. 131, 
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Yoga Kalandar 
or 
Yoga of the Sufts 


(A faithful- English translation from a composite manuscript 
prepared by me from amongst seven old Bengali manuscripts, 
four of which were written in Arabic characters. The figures 
1, 2, 3, etc., put at the end of couplets, indicate the number 
of Slokas or verses of the booklet.). | 


In the name of Allāh, the Merciful and the Compassionate. 
1. A preliminary invocatory discourse : 
First of all, I bow to the Lord Niranjana (the Sinless One); 
` Then I bow to the feet of the Prophet. (1) 
All&h is mercful, compassionate and a cherisher, 
Who has created the eighteen thousand worlds. (2) 
Know that the Prophet was anxious for (the good of ) the world ; 
And the Apostle of Allah gave much thought about it. (3) 
Then know that Bibi Fatimah was the daughter of the Apostle, 
Who was the wife of “All and mother of the world (4). 
Bowing to all the Companions of the Prophet, 
I shouldlike to divulge the secrets—attend to it. (5) 
I pay my respect to all the angels living on the sky. 
By whose order, the whole system of the universe is maintained (6) 
Now, O people, hear the (great) tidings : 
I only tell you the mysteries of the four Magams, (7) 
2. Description of the four Maqams. 
(0 Nasut. 
Know that Naàsut Maqüm is situated at the Tin Tehari * 
Azrallis the guardian angel of that place. (8) 
Know that the cavity which lies there is a place of fire ; 
Fire always burns there and does not extinguish (9) 


* Tin Tehari=Sacrum ; a triangular bone situated at the lower part of 
the vertebral column ( of which it is a natural continuation ), and wedged 
between the two innominate bones, so as to form the keystone to the 
pelvic arch. 
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Know that the sun shines from the AMuladhara (anal end of the 
spinal cord ) 

And Jiyatma i.e, Individual Soul is considered as its lord. (10) 

Know that the Kalimah of the Prophet is to be recited here ; 

Adoring Murshid ( Teacher) learn to practise it. (11) 

A black lotus is there ; and the season Grisma (i.e, Summer) 

prevails. 

Fire incessantly burns in that region. (12) 

If that fire extinguishes by chance, 

Know it for certain that you will always have to kindle it. (13) 

Human body does not decay owing to that fire ; 

Be careful so that it may not extinguish. (14) 

Know that the Tehari has always been a place of fire ; 

This is why the tenth door should be shut up. (15) 

Just as an animal contracts its anus after evacuating the bowels, 

So also shut up the anus by way of contraction. (16) 

Just as in a smithy fire is being kindled, 

So also kindle your fire continuously by the process of contrac. 

tion. (17) 

He, who can practise this day in and day out, ; 

Remains sound in body and conquers disease. (18). 

Know that the main doors of a body are two ears, 

Anahata! sound is musically produced in them (19). 

The main doors of Atm@ ( or self) are the two clever ears; 

Information of different regions, the soul gets through them (2) 

This lowest extremity of the spinal cord Ís a great cavity, 

In the gall-bladder blows a violent wind of the Spring (Basanta) (21). 

Day by day you should fix your gaze there with care 

In order to see a small flame by your own eyes. (22). 

The light of that flame will illuminate your light, 

And you will see an image amidst that flame. (23) 

To that flame, when you will fix your gaze, 


All the secrets of the past and future will be unfolded to you. ( 24) 
If you can see it always, 


Your body will never decay. (25) 


1, Anahata Sound or Anahata Dkvani the sound that is made without 
striking. It is a technical term in Yoga. 
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A year before a man's death, 

That image will not be visible as it will disappear. (26) 

And his virility and strength leave the whole body. 

And he loses his usual appetite. (27) 

At the time of sexual intercourse, his male organ loses sensation. 

Then know that the time of his death is near. (28) 

A death to occur within a day or two (is indicated by) 

The complete disappearance of man's testicles from the scrotums. (29) 

When the perfection of Naàsut Maqam is thus attained, 

Then turn your attention to the attainment of perfection of 
Malkat. (30). 


(ii ) Malkut 

Know that Malkat Mag@m is located at the region of navel; 

Know it perfectly well that air exists in that place. (31) 

In Yoga, this place is known by the name Manipur, 

Where Hemanta (Early Winter) season exists for ever. (32) 

Know that angel Israfii is the possessor of this place, 

And that the nostrils are his doors. (33) 

Know that in the cavity of navel, is a thing called the lungs. 

From which breath constantly comes out. (34). 

Within a day anda night, forty thousand respirations take place ; 

In the body shut up air by any means you can. (35) 

Ás long as you respire, so long you are alive ; 

If you cease to do so, death surely comes. (36) 

Fixing your gaze on (the tip of) nose hold up your breath, and 

Pressing the chin on the throat, remain steady according to rules 
prescribed. (37) 

On the left thigh place the right foot, and 

Opening two eyes, fix the gaze on (the tip of) nose. (38) 

If you do this, breath will not come out of the body, and 

You will visualize a light resembling the colour of the leaves 

of arum. (39) 

Amidst this light an image will be seen ; l 

Know that this image represents the light of Aima (or soul). (40) 

Whoever can always visualise this image. 

Can predict the success or (ailu re in man's understandings. (41) 
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When you attain such perfections, 

You are allowed to fx your gaze on Manipur. (42) 
There is a Star in the region of Manipur ; 

With divine vision, look at it particularly. (43) 

In that region, you will see angels, 

Gods and demons and all other beings living there. (44) 
When the perfection of Malknt Magam is attained, 

Try to attain the perfection of Jabrzt Magam (45) 


(ii) Jabrzt Maqam 
Know that Jabrut Magám is situated at the sinciput ; 
All brains are there in abundant quantity. (46) 
Angel Mikail is the possessor of that place. 
Know that this is known as Nagir#@ Magam (47) 
Know that both eyes are its doors, and that 
The place where liver is,—is a solitary cavity. (48) 
In this place, water flows constantly, 
Know that this water sustains the body. (49) 
Whoever remains alert with intellect for ultimate reasoning 
Can recognize it(i.e. water) through the direction of Guru, (50) 
All Sddhakas as call it (i.e. the cavity of liver) Ajn@chakra. 
Basanta (Spring ) season exists in it. (51) 
This Amritakunda (i.e. Well of Nectar) is a great lake 
Whoever drinks its water, becomes everlasting and immortal. (52) 
The moon of the sky rises there, 
Her beams give a physical satisfaction to look at. (53) 
In the water of Amritakunda, is situated the chief quarter of 
Atma. 
Always look at it in the state of meditation. (54) 
If by chance you meet Atma in meditative mood, 
Intellect for ultimate reasoning develops in the mind at the sight 
of the Beloved Comrade. (55) 
Vicious Iblis cannot mislead you ; 
Being sure of your perfect intelligence, you will be at ease. (56) 
When the perfection of Maikut Magam is attained, 
Turn your attention to the attainment of perfection of Lahur 
Magém. (57) ` 
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(iv) Lahat 


Know that in this human body, Laut is situated at heart, 
There lives an angel called Jibrail. (58) 
Konw that the form of heart is just like that of a plantain- 
flower, - 
There sits Lord God Himself. (59) 
Know that its name is Mahmudah Magam; 
Throne of Lord stands on this place. (60) 
Other people calls it Anahata Chakra 
Sarat (autumn) season exists there for ever. (61) 
Know that in the region of spleen lies the heart, 
And that whole mouth is its main door. (62) 
Within the heart, the oceanic Arma lives, 
From the Guru, hear about His realisation (siddhi) and then 
understand. (63) 
When wine (i.e. love) is filled into the glass-vessel (i.e. body), 
The colour of the two (i.e. wine and vessel) is mixed upinto 
j one. (64) 
Paramé@tm@ (i.e, divine soul )lives with J?vatmaà (i.e, individual 
I soul ) 
When you meditate, you will see Him there (i.e. in the colour) 
with your own eyes. (65) 
Aima is in the water (i.e. human body), and the water is 
in Atma, 
You will see the pure Primal Light there (i.e. in the body) (66) 
There you will find Jivatma and Paramatma meeting with each 
other. 
And both of them playing with each other ina single body. (67). 
Plunging yourself into that tank (i.e. in the body) for all 
times, 
Be absorbed in meditation with a steady mind. (68) 
Know that image of Muhammad, the greatest comrade of Lord, 
Is there ( i. e. in the body ), in the form of the Nur-i-Muhammad: 
- (69) 
With a consciousness of the awakened intelligence for ultimate 
reasoning, 
He (i.e. the Prophet) is hidden in a cold chamber, (70) 
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An oyster (i.e. heart) is found in water ( i. e. body), and in the 
oyster, the pearl ( i. e. love), 
And in the pearl, the image of the Nur-i-Muhammadi is found. 
m) 
If anybody meets with Muhammad, 
He rejoices sitting alone in deep meditation, (72) 
Lord Niranjana lives in Lahut Magam , 
Both He and Jivatmü meet each other. (73) 
On the moment they both meet each other, 
They lose ordinary sense at the sight of each other. (74) 
Through the lamp of glass (i.e. body), comes out that Light } 
Look at this amazingly in steady meditation. (75) 
( And you will see how) Jivátma and Paramütmaá—these two 
Being mixed up with each other's ligbt, shine. (76) 
This is as if the sun that has risen on the sky 
To scatter its rays over the (surface of) earth. (77) 
Átma sits ọn the Sahasradala Kamala (i.e. thousand petalled 
: lotus ). 
And His light lHuminates the whole body. (78) 
The light, that burnsin a particular place, illuminates all around , 
In the like manner, the Lord takes rest on Sahasradala Kamala. 
(79) 
Whoever cherishes a hope to see the Lord, 
Should always see Him within the heart. (80) 
With the help of divine vision of the hidden eye, 
You will be able to see the Lord on that throne (i.e. 
Sahasradala Kamala). (81): 


Jiv@tm@ which possesses animal intelligence, also sits there, 
Know that its name is RUh-i-haywani (i.e. animal-soul). (82) 
Being seated on its left side, vicious Iblis 

Gives bad counsel in the hope to ruin it. (83) 

Sound spontaneously flourishes there ; 

Being seated in a solitary place, hear it attentively. (84) 
Steadying the mind, recite the mystic formula Ajapa, and 


Realise the Stainless Lord ( Niranjana) residing in the physique 
of man. (85) 


aha 
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Your knowledge will be much increased and life will be lengthened, 
If your mind lives in that place for ever. (86) 


3. Description of “Tan” or body: 
Hear something attentively about the description of Tan ór body ; š 
Let me now name the four (subtle) bodies that are in this 
phyilque. (87) 
They are Tan Lafif, Tan Kashif, Tan Baga, Tan Fani. 
Make yourself familiar with them from oral expositión of the 
Guru. (88) 


4. Names of seven mountains ( Giri) in the human body. 
There aré Sevën fnéomparable mountains 
In the human body.—Hear their names: (89) 
Udayagiri, Astagiri, Manigiri 
Kutagiri, Málayagiri, and Hemagiri. (90) 
Let n me name the seventh one known as Merugiri. - 
(NóW) listen to the description of “Ten Doors" (i.e. daga 
diara). (91) 


5. Description of Daga dv@ra or ten doors i.e. ten 
passages of human body. 


Two eyes, two ears—these make four ; 
Two nostrils and a mouth are added to give the number seven ; 
! (92) 
One anus, one sexual organ and a navel—these three 
Complete the number ten. Know them each separately ( from 
B the Guru). (93). 
6. Description of eighteen things in the 
constitution of a man. 
The first thing is semen, the second, nerves, the third, bones, 
The fourth, brain,—these four belong to father. (94) 
The first thing is hair, the second, skin, $ 
The third thing is blood, the fourth, flesh. (95) 
These four things belong to mother. 
Besides these eight things, the remainig ten belong to All®h. (96) 
When an embryo is six-month-old in the womb, 
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Six things are written (by God) on its forehead. (97). 

4 These six things plus other) four, viz. life, death, subsistence 
' and wealth, 

Are (exclusivly ) under the dispensation of God, (98). 


7. Identification of four elements 
with Magams. 


Hear me : Í now like to explain the appellations of Magams.; 
And the way of Lord Niranjana's living in the body. (99) 
Water, fire, earth and air, - these are the four ( elemental ) Magams ; 
Attentively hear—Í now like to explain their respective locations. 
(100) 


(i) Fire. 


Nasut Maqüm is the place of fire, situated at the region of 
Tin Tehart. 


An angel called Azra@i/ is the watchman of that place. (101) 

Like tiger, he assumes a form; 

He performs Dhikr meant for the Shari'at Manzil. (102) 

These two ears are his doors ; 

He sleeps in the chamber of gall-bladder on a cool bed. (103) 

Fixing your gaze to that place, if you can perform the yaugik 
| practices. 


You will surely attain the perfection of Shari‘at Manzil. (104) 
(ii) Air. 

Malkut Maqam, situated at the navel, is the place of air; 

An angel called /srafi/ lives there. (105) 

Like serpent, he assumes a form, 

He performs a Dhikr meant for all in the Tarigat Manzil. (106) 

Know that the nostrils are his doors. 

He. repairs to the cavity of lungs for sleep. (107) 

Fixing the gaze on that place, if you meditate, 

The perfection of Tarigat Manzil will surely be attained. (108) 
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(iiy Water. . 
Jabrīt Maqām, situated at the sinciput, is the: place of water. 
An angel called Mikail ( Michael) lives there. (109 ) 

‘Like elephant, he assumes a form; 

He performs Dhikr sitting at the Haqiqat Manzil. ( 110 ) 
"These two eyes are his doors, 

He repairs to the cavity of liver for sleep. ( 111) 

Fixing your gaze on that place, if you can meditate, 
Perfection of Haqiqat Manzil will sure be attained, (112) 


(iv) Earth. 


Lahit Maqam, which situated at the heart, is the place of earth. 

An angel called Jibra:] ( Gabriel ) lives there. (113) 

Like the pea-cock, he assumes form, 

He performs Dhikr sitting at the Ma'rafat Manzil. ( 114) 

This lotus-like mouth is his door, 

He sleeps in the heart on a cool bed. (115) 

Niranjana, Jibrail (Gabriel ) and the vicious Iblis ( Devil, ) 

These three persons live always in the heart. ( 116) 

If you can recognize these three persons, 

The perfection of M'arafat will surely be attained in meditation, 
(117 ) 


8. Obligations of Manzils described. 


Obligations of different Manzils are different, 
I like to give the unique description of them; - hear me. (118) 


(i) Description of Manzils. 


Know that, first of all Shari'at should be considered, then 
Tarigat ; 

Thirdly Hagigat should be considered, then M'arafat. ( 119) 

Know that Shari'at Manzi! is identical with Naszt Maqam ; 

Tariqat Manzil, with Malkut Maqam, (120) 

Haqiqat Manzil, with Jabrit Maqüm. 

And M'arafat Manzil, with Lahut Maqam. (121). 

The Prophet has said in the Hadith— 
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Obligations of Shari‘at are (the observances of ) my sayings, ( 122) 

Those of Tarigat are (the imitations of ) my character ; 

And know that Hagiat is the stage of devout practices of my 
life. ( 123) 

Certainly know that M'arafat is the secret of mine. 

These four kinds of descriptions are found in the Hadith. ( 124 ) 


(ii) Obligations of Shari'at Manzil. 


In the Manzil of fire, discharge the obligations of Shari'*ar. 
Strengthen your faith (màn), and recite Kalimah.* (125) 
Vocally recognize Allah and obey Him from the core of your heart ; 
Certainly believe in heart and confess orally that Allàh is one. 
| | (126) 
Pay up Zakat out of the wealth, you have amassed ; 
Make a careful distinction between Halal (i.e. lawful) and 
Haram (i. e. unlawful things). (127). 
Shari‘at says—Islám consists of five things, and they are,—Razah 
. (fasting ), Namaz ( prayer ), Hajj (pilgrimage to Mecca ), Kalimah, 
and Zakat (poor-rate). (128) 


(iii) Obligations of Tar:gat Manzil. 
In the Tarigat Manzil, renounce all ( worldly ) botherations,— 
Including illusions, attachments and other mundane affairs. (129) 
Give up all inclinations to evil propensities, along with 
These four, viz. Lust, Anger, Avarice, and Infatuation. (130) 
Do not hate any body,—humble or honourable. 
Extend your love to young and old alike. (131) 
Address all of your superiors with respect. 
Think of yourself to be a humble man. (132) 
Whoever can do these all and sundry duties 
Becomes a friend of God in the Tariqat Manzil. (133) 


* Kalimah :- It is the fuadamental principle of Islam. A vocal recogni- 
tion of and a deep faith in this principle is absolutely 
necessary for all to become a true Muslim. The formula 
embodying the principle - “There is no god but Allgh and 
Muhammad is His apostle”, -is kaown as Kalimah which 

"literally means “a speech." 


388 SÜFIISM IN BENGAL 


(iv) Obligations of Hagigat Manzil. 


Here is the information of Hagigat Manzil,—hear this. 

Have patience at the time of hunger, thirst and sleep. (134) 

Everyday remain absorbed in the thought of Lord. 

"Take little food and little rest and be cheerful, (135) 

Altruistic persons do not envy their neighbours; 

They always remain absorbed in the thought of Lord Niranjana, 
. (136). 

Whoever shuns misdeeds like quarrel etc. does good to others, 

And his love-hankering heart will then be deeply absorbed in the 

Lord. (137) 


V. Obligations of M'arafat Manzil. 


To recognize one's own self as if in a mirror he does isa necessity, 

For all in the M'arafat Manzil. (138) 

Peruse the Quran daily with perfect devotion. 

Establish everywhere a cordial relation with all people. (139) 

Do not tell a lie and hear a falsehood. 

Explain the teachings of religion amidst an assembly. (140) 

Cut such jokes as may induce people to speak well of you; 

And deliver surmon, when you sit amidst an assembly. (141) 

Shun pride and vanity and do not praise your ownself. 

Do not disrespect the poor, beggars and the weakling. (142) 

Whoever discharges the obligations of these four Manzils, 

Will always live in the presence of God. (143) 

Who can elaborately discuss the subject—Maga@m and Manzil ? 

I have only said something in brief,—Now attend to other topics. 

| (144) 

9, Colour of the four elements described. 


Water, fire, earth and air,- these are the four elements, 

I shall now describe their respective colours. ( 145 ) 

Colour of fire is red, and that of air is green. 

Colour of earth is yellow, and that of water is white. (146) 

The colour of each thing is according to nature it possesses. 

This is what I deliberately say and you should certainly know. 
( 147). 
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10. Description of dresses worn by the. four angels living 
in the four Maqams. 
Here me, - 1 like to describe the respective dresses of 
Those angels who inhabit four Kiskwars ( =Kingdom= Maqams ) 
(148) 

Know that the angel AzrHil is a terrible guard ; 
He puts on red dress and rides on a horse. (149 ) 
Angel Israfil possesses green dress and a green horse. 
-Angel Mikail rides on a ( white ) horse with white dress on. (150) 
Angel Jibrail lives near Niranjana, and ; 
He rides on a yellow horse with yellow dress on. (151). 


1l. Description of Dil or heart. 
(Just as) there are four (subtle) bodies within one body, 
(so also ) there are four( subtle ) hearts ( within the body ). 
Attentively hear me, I give a description of them. ( 152) 
They are : Di]. Mudawwari, Dil Sanawwari. 
Dil Ambari, and Dil Nilufar:. ( 153) 
i, the humble one, cannot describe their greatness. 
Hear of their unparallel secret from oral explanation of the 
: Guru. ( 154 ). 


12. Description of things necessary for the formation of 
a human body. 
There are altogether 444 bones in a human body, and 
A network of 360 nerves is in it. ( 155). 
Semen of father, blood of mother and air of birth, 
Death and earth - all these have been mixed up with one another 
j to form a man.(156) 
Water, fire, earth and air- these four elements 
Plus *Nur' or Divine Light- altogether these five things constitute 
| the body. (157) 


b 


13. Modes of meditation in different 
Asanas.* 
Hear me; I now describe some Asanas, 
Which are required to realise Niranjana in meditation. (158) 


* Asanas :—In Yoga, Asana means the postures of body generally sitting 
ones. They are preparatory methods for the concentration 
of mind in Dhyana or meditation. 
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€i) Garbhésana, 


Keep the mind under proper control in Garbh@sana, and 

Look steadily at the fore head. ( 159) 

Gazing at the Trinetra, the meeting point of two eyes and nose, 
Steady your mind in meditation. ( 160 ) 

Three nerves meet together on this path 'of eyebrow. 
(Hence ) gnostics call it the Ghaf (quay) of Triben: (161). 
Whosoever always bathe in this Chas of Tribeni, 

Can evade millions of sins committed. ( 162 ). 


cii) Mayurasana. 


Being seated as at Mayūrāsana, meditate before a mirror. 

There you will find an image of your own Thaákura (ie. God) 
(163 ) 

‘If you be well-acquainted with this image, 

Know, that light of a gem will come down to meet you. (164 ) 


Gii) Padmasana. 


Being seated as at Padmasana, fix up your attention to (the 
tip of ) nose, and 

You will see (a thing like ) corn on the horn ofa cow. (165) 
If you can look at it (iecorn) in the twinkling of an eye, 
You will be liberated from the sin by virtue of the sight of 
beauty (of the corn). (166) 


(iv) Yogasana. 


Vigilantly sit as at Yogasana, 
Draw the breath of Basanta ( or lit—vernal breeze) through the 
nostrils. (167) 
Igniting the fire of. sacral region, press | Triben, and 
Concentrating the mind, meditate a deep meditation, (168) 
While performing exercises like Okikr, etc, your undividel atten- 
tion must be maintained ; 
And you will see an image iike a granule of pearls present 
before your eye. (169 } 
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Recognizing that image, if you have a look at it, 

You will be liberated from all sins committed in the previous 
births. (170) 

At the dead of night, lighting a lamp, when you meditate, 

` You will find a brilliantly luminous light. (171) 

Red, yellow, black and white, all these 

Four kinds of light, will be fused into one. (172) 

If you see that light in meditation, 

You will be purged of all sins committed anywhere. (173). 


14. Light issuing from different sources is described. 


ti) The Sun. 

At the time of sun-rise, if you look at (the sun), 

You will find eternal and undescribable light. ( 174) 

In this light, recognize an essential light in meditation ; 

( Thereby ) liberate yourself playfully from all sins committed in 
the previous births. ( 175) 

Know that at thetime of sun-set, on the shadow ( of your body ) 

"The beautiful light of Tan Latif is reflected. (176) 

If the eyes are fixed at that light of Tan Lafif, 

( Essential) light of the body will beseen in the shadow. (177) 

Recognizing that light if anybody steadies his mind, 

His sins will be expiated and his body will be purified. (178) 


(ii) The Moon. 
During night, if anybody looks at the moon, 
He will see there a figure resembling human being. ( 179) 
Whoever can recognize that figure, 
Is sure to know the past and future. (180 ). 


( ili) Water. š 
Plunging himself in water, when a man opens his eyes, 
He observes a (new) kind of light of Atma. ( 181) 
It resembles blackness in the midst of redness or redness in the 
midst of blackness. 


If that light is recognized sins will, in that moment, be expiated. 
(182) 
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15. Process of meditation on the image of Murshid. 


Placing the right leg on the left one, and 
Fixing the gaze on fore-head, visualize the image of Murshid.. 
( 183} 
It (ie.the image of Murshid) dazzles through the transparent 
. glassware 1: 


It is as if a garland of pearls, bright to look at. ( 184). 

It is as if a particle of gem that is in a transparent glassware. 

Only a Muni is aware of the secret of that ultimate truth. (185). 

It is the dearest golden image that resembles fire ; 

It is the dearest silvery image that resembles the shadow of 
. mirror. ( 186 )- 

This dearest image resembles rays of the sun or the flame in 

darkness ; 


This dearest image resembles the lightning in cloud or the full-- 
moon, (187) 


16. Description of light coming from 
different directions. 


Light comes from below, above, front and the right and left 
sides ; 
Recognize it in relation to these directions. (188) 
Know that the light coming from the right side is the light of 
Atma i. e. Niranjana ; 
Know that the light coming from the left side is the light of^ 
vicious Iblis. (189) 


1f light comes first of all from the right side, 

Look at it with a steady gaze. (190) 

First of all, do not see the light coming from the left side, 
(Because) vicious Iblis comes down along this light. (191) 
Understand these two descriptions in these two ways, 

It is good to know and profitable to recognize. (192) 
First of all, recognize that front light is of Niranjan's ; 

In the thought of that light, steady your mind. (193) 
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If anybody can perform the austerities of Dhikr, breath-control 
etc. 
He sees that eternal and -undescribable light, (194) 
The light that comes down from heaven is thelight of Jibra:l. 
This light mixes with other light in a beautiful manner. (195) 
When light rises up from the nether world to mix with others, 
Know that this is the light of Azršil, the Lord of Death. (196) 
Mikail comes down along the light that comes from the right ; 
He then assumes his own form and mixes with other light. (197) 
The light that comes from the left is the light of Israfil, 
It then mixes with other light in a beautiful manner. ( 198 ) 
These four angels are in the physique of man. 
Those are ignorant and obstinate, do not understand these 
things. ( 199 ). 
Kiraman and Ktdibin being added (to the four, already men- 
tioned ) make six. 
Along with them, live the invaluable gem-Jivatma and Paramatma 
( 200 ) 
Including these two  Átmas, there are altogether eight beings 
(in the body); 
(Question of) Muhammad and Allah ( does not arise here as 
they ) are embodiment of light. ( 201 ). 


There is another kind of Nur called Tajallá ; 
It gives a pleasure that can b: had from the sight of the only 
. comrade. ( 202 ). 
I am bewildered in the thought of recogaizing these different kinds 
of light. 
Whoever recognizes it becomes everlasting and immortal. ( 203 ) 
Whoever can meditate over these different kinds of light, 
Finds an eternal and undescribable light. ( 204) 
As long as the corn remains on the horn of cow, 
So long look at it so that millions of sin may be purged off. 
( 205) 
Slaughter of a cow, a female, a Brahmin and intemperance- 
These four great sins will be playfully purified. (206) 


50— 
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17. Secret of sexual pleasure. 


The house of Krisna is in the hundred petalled lotus. 
( The .light of) sexsual pleasure issuing out from that place 
illuminate Triben?. (207) 
Performing the five functions in the Ghat (quay) of Tribeni, 
It (i.e. sensual pleasure ) remains hidden in its own place. ( 208 ) 
Abinád and Alekh@ are the two solitary places ; 
Hear the explanation of these two from the oral exposition of 
the Guru. ( 209) 
How can I, being an insignificant man describe their greatness ? 
(But this much I know that ) when they are destroyed, founda- 
tion of that superb house is shaken. ( 210) 
On tbe days of new-moon and full.moon and 8th and 9th 
Dates of the lunar month, do not visit a female (for coition ) 
(211) 
18. Description of signs of death. 
K@landar says,-skilfully practise Yoga ; 
‘When it is ( properly) understood, all of you will be informed 
of death. (212) 
(i) Signs that indicate death within a year. 


If perspiration is always found on the head, 

If ears do not hear when they are pressed, (213) 

If both ears become equally deaf at the same time, 

If no drop ( of water) is seen to come out of the nose, when 
it is pressed, ( 214 ) 

If a man alternately becomes angry and kind, 

If the mind of any person always roam about, (215) 

If the heart of anybody is dejected at the time of laugh- 

When all these signs are manifested, death is believed to occur 
within a year. (216 ) 

(ii) Signs that indicate death within six months. 


If vultures are always seen on the tree, 

If the sun looks like a monkey, when it is beholden, ( 217 ) 

If no body follows a man, but he hears a voice from his behind, 

Jf the palate of anybody dries up, when he does not look at 
the constellation of seven stars, ( 218 ) 


APPENDIX 395 


If the nose is not seen in spite of its being hooked, 

If no sound is heard at the time of sexual intercoure, ( 219 ) 
If the fall of a meteor is witnessed during the day-time, 

If a man unexpectedly falls giddily on other's body- ( 220) 
When all these special signs are manifested, 

Death surely occurs within six months, (221) 


(iii) Signs that indicate death within one month. 


If anybody beholds a man in the sky during the day-time, 

If that man is seen without a head, (222) 

1f no smell is perceived at the time of extinguishing a lamp, 

If the smell of a dead-body is perceived all on a sudden, (223) 

If no light is seen, when a finger is put in the eye, 

If anybody feels his fore-head to be spacious by his own hand, 
(224). 

When all these special signs are manifested ,: 

They surely cause death within one month. (225) 


(iv) Signs that indicate death within 
ten days. 


If all the senses seem to be benumbed, 

If a man beholds rain to fall without cloud, (226) 

If duck, crow and pea-cock are seen in dream, 

If hands and feet dry up instantaneously after bath, (227) 

If a rainbow is seen in the sky during the night, 

if the teeth are violently pressed at the time of anger, (228) 

If coldness is felt during the day-time, and warmth during the 
night, 

If a fair face becomes deep black like Kajala, (229) 

If the heart palpitates constantly throughout the day and night, 

Then know it certainly that death occurs within ten days. (230) 


(v) Signs that indicate death within 
seven days. 


If one-half of the body becomes weak and the other-half cold, 
Know that in such case danger is apprehended. (231) 
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Af the pupil of the eye assumes a colour of Baju flower, 
Know that his death is sure within seven days. (232) 


(vi) Signs that indicate death within 
one day. 


Jf both scrotums disappear by chance, 

If the shadow of body is not seen reflected in the mirror, (233) 
If one's own shadow is seen on his right side, 

Know it certainly that death ocours in that very day. (234) 
Twenty dandas before death, shadow becomes short; 

Seven danda before death, two kinds of voice come out; (235) 
Six danda before death, shadow goes under the feet ; 

One prahar before death, shadow is seen on the right side ; (236) 
When shadow falls to the direction of the lamp, 

Amma leaves the body on that very moment. (237) 


19. Concluding lines. 


Leaving wisdom think over Niranjana in meditation, and 

In the quay of Tribeņi drink nectar-like water. (238) 

To him in whose heart Murshid or Pir has not a place, 
Thakur (i.e. God) does not reveal Himself. (239) 

Father is responsible for birth, andj mother for. milk. 

Sayyid Martuzá says,—'This is the clue to human birth". (240) 


Danda is an Indian measure of time equal to twenty-four minutes. 
Prahar is equal to three hours. 


Chapter XIV 
A. Study of the Muslim Yoga Literature 


Introduction : At the very outset it should he noted that 
there were in Bengal two separate currents of Suf! thought 
followed by two distinct groups of Sufis. Reminiscence of these 

two currents are still to be found among the living 
Introduction. divines of this country. One current of these two 

was but the extension of that form of Sufiism 
which was prevalent all over Northern India before the fifteenth 
century A. D., and became stereotyped in course of time as a 
System of unexpansive thought. This current was popular among 
the learned divines of Bengal, who believed that the early form 
of Northern Indian Stfiism was the true Islamic form of thought 
that should be stuck to. As we are not concerned here with 
this current, we may leave this question altogether. 

Another current, which was progressive in spirit, was the 
most popular form of Sufiism, and the people of ordinary run 
aspiring after the realisation of God through the culture of self, 
adopted this. Due to its progressive spirit, it defied the older form, 
and moved forward with rapid strides to a goal, not at all desired 
by the puritans. The result was this that within a short time, 
it fused into other indigenous thoughts and practices to such an 
extent that it had in the long run, to lose its own individuality 
and to merge it sufficiently to the sister thought system and prac- 
tices. Consequently it became a distinctively curious system of 
thought and a medley of different practices. 

We are here concerned with this development of the Bengali type 
of Suftism. It is neither important for its deep philosophy, nor for its 
invention of new methods for self-culture quite unknown to the Mus- 
lims or Hindus, But it is important enough to understand the true 
nature of changes in Indian Stftism in particular and in Indian 
Islam in general. How a particular system of thought and a 
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particular religion can change its course and colour under a 
foreign environment can be had from the study of this peculier 
type of Isl&mic theosophy in Bengal. Though we are fully aware 
of the fact that the orthodox and puritan section of the Muslims 
of Bengal will infinitely hesitate to accept this as their own, yet 
we are sure, they will not be-able to deny it altogether, as it 
represents the true picture of development of a section of the 
Bengali Muslims’ thought. 


Theoretical aspect of the later Sufis of Bengal. 
1. Ged. 


Later Sufis of Bengal have given different designations to 
God, in addition to those of Islamic ones. They call Him 
Pramütma, Niranjana, Ivara, Sanya, Thékura, Gosani etc. Just as 

the name “Allah” has special significance in Islamic 
Conception theology, and  theosophy, so also, the names 
of God. Paramatma, Niranjana etc. have special significances 

in Hindu or Buddhist religion and philosophy and 
their offshoots. As for example, the word Paramátma is used by 
the Hindu philosophers to mean God in the sense that He 
is the Primal Soul or Param@tm@ in relation to the Individual 
Soul. or Jivatma. The fundamental idea is—the souls, which all 
creatures of the world possess, are different parts of the Primal 
Soul or Paramaütma and thus they have the same quality ef 
eternity, purity etc. as the Primal Soul possesses. These Hindu 
(including, Buddhist, Vaisnab etc ) names of God were not imported 
to Islam, being shorn off of all special connotations, and thus 
later Sufis of Bengal were undoubtedly influenced by their ideas, 

However, later Süfis of Bengal believe in the unity of God. 
They say,—there is none like Him ; He is the Lord of the 
universe and the only object .of worship to all ereatures.! He 
has no father, no mother, no beginning and no end : He exists 
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and exists as a Creator without any concrete form or shape. 
Though God has no form He has the capacity to assume it. 
He reveals Himself to -man through the process of illumination, 
for He is the embodiment of light and source of all illuminations.? 

Unity of God thus conceived is not absolute, as it is found 
in the theological school of Islamic thought. It is predominently 


an immanent conception along with stray gleamings of transcen- 
dentalism. According to this conception : 


“A single place or a single creature is not separate from the 


Lord 
In every creature and every place God is merged.? 


lf in this way a separate existence of God is not recognized, 
all differences between the Creator and the created are gone and 
the Creator becomes completely identical with the created, Conse- 
quently, a phenomenal diversity in the creation, creates aseeming 
diversity in the conception of God as one and alone. In the 
circumstances, an absolute unity of God cannot be conceived 


and in fact, later Sufis of Bengal did not do it. In their 
opinion, God is immanently one and hence they say : 


*God is the universe and the universe is God ; 
In the three worlds, one God exists’’.4 
“He is neither fine nor gross but pervades all, 


He is not subject to infirmity and is immortal and wants everyone.® 


1. “arfe cra giras afa ret fasl i 
SIAGA CA fsarers emm ijs" 
TITA AA | 
2, cafona Jita (AN INE are à 
ferm oS (AB WINATA” 
es Tet eR 9g 1 
3, “saga at arfe ae ace fea | 
AMA AASI PISTI ANAN” 
BNA, "Js CO |d 
4. “Ha ei^ Su, SING XD d 
faac cad ae PAAA UU | 
WA ATHA, Je soot 
5. “wa, ga are AM AS Cq NCE d 
ged, JII CH AIAT INR I” 
[JE EH EE 


400 SUFIISM IN BENGAL 


Two kinds of processes, through which God manifests 
Himself to Man, are generally recognized by later Sufis of 
Bengal. They are processes of illumination ( munawwar? ) and 
illusion or Maya. The entire sets of practices of the Indian 
Sufis and the Indian Yogis tend to the realization of their self 
amidst a divine illumination. Itis the finer manifestation of God 
and is generally realised at the highest perfection of mystic attain- 
ments. The process of divine manifestation through illusion or 
Maya is altogether different from its sister process. It is the 
gross manifestation of God through the diverse phenomena. A 
strong influence of the Hindu conception of universe as Maya 
or illusion is clearly traceable in the present conception of the 
phenomenal manifestation of God. It is admitted that Maya 
persuades God to assume phenomenal forms and to manifest 
Himself differently in different phenomena : 


“Lord Himself being enwrapped in His own Maya 
Assumes different forms to manifest Himself in diverse 
ways”.1 


But, as the natures of phenomena differ in relation to their 
properties, manifestation of God must vary. Thus, later Sufis 
of Bengal conceive : 


The Lord is the warmth in fire and coldness in water, 
The Lord is the steadiness in light and motion in air.* 


God is thus brought into a region where he can be felt, touched, 
tested and comprehended by human senses, But he cannot be 
seen. There is a class of people, who are not satisfied with such a 
hidden manifestation of God. They want a naked manifestation. 
But God does not like to expose Himself in a naked manner 
as these people want. The cause of this is described as: 
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“God possesses unrecorded greatness and qualities , 

In spite of these, He is hidden in fear of the worldly man.’ 

Whatever may be the cause of God’s hidden manifestation 
through the phenomena, He is an unseen Being. Due to this 
invisible character of God, He is called Sanya or Void.? Besides 
prominence of the invisible character in the Sanya conception 
of God, there are other reasons that contributes to the full. 
implication of this conception. These reasons are palpably adduced 
for a mutual adjustment of the Sanya conception of God to the 
Buddhist SZnya-vàda or Voidism. The fundamental idea under- 
lying the Sunyavada of the Mahayana Buddhists is: There is 
no God except Sanya or Void, out of Sunya men and other 
creatures come into being and in Stnya they again disappear. In 
other words, out of nothing something comes into being and this 
something again loses its eixstence into nothing. The Sanya con- 
ception of later Sufis of Bengal is due to the result of an influence 
of the doctrine of Mahayana Buddhist. In their opinion, God 
came into being out of the Void, He exists in the Void and 
lives in it. Therefore He may be identified with Sanya. The nature 
of this Sunya is not easily comprehensible, Whoéver realizes 
' its nature, is not born again? Only Darvishes can realize it 
and becomes enamoured of this Sunya : 


Fagir makes love with that Sunya 
Whose name is Stuya, action is Sümya and existence is 


Sunya.* 
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2. Theory of Cosmogony. 


The theory of cosmogony, expounded by later Siifis of Bengal 
is not wholly their own invention. As early as the thirteenth 
and fourteenth centuries A. D., premature tendencies towards a 

cosmogonal speculation almost similar to that of 
"Theory of ` ater Sufis of Bengal were visible. In course of 
cosmogony time these tendencies were matured and in the 

eighteenth and nineteenth centuries it took the shape 
of a full-fledged theory ( of course with local variations ) in almost 
all parts of Northern India. The theoretical aspect of Northern 
Indian Stfiism, discussed elsewhere at considerable length, will, 
we hope, give our readers some idea of the line of development 
of these speculations. The cosmogonal theory of later Stfis of 
Bengal is only a local type of Northern Indian Sufi speculation. 

The Bengali Sufi type of cosmogonal theory runs thus: 
In the beginning of creation there was nothing. God had no 
form. He was enveloped in darkness, the original colour of 
creation, and was absorbed in deep sleep identifying His own 
colour with the colour of darkness. This was an eternal sleep 
of God, in which He fell quite unawares in love with His Light 
(Nar), which is the source of all consciousness ( Chit). Love 
induced Him to manifest Himself in Light in the state of form- 
lessness. His manifestation in Light brought all at ohce consciousness 
to Him and rose up to sit on the seat of life.! | 

In this way, when God came into life, He applied Himself to 
the act of creation. From the above, it will be seen that light 
came into being out of darkness. Therefore, light is generally 
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taken as the first of God's creation ; subsequent creations are 
regarded as the result of God's manifestation in light) However 
when God played the role of a creator, He first created the 
angels. Israfil was created from His nose, Azrail from His ears, ` 
Jibrail from His mouth and Mikail from His.eyes. Along with each 
one of these four angels, He created other seventeen thousaand 
angels from each of His hairs.? 


Then God intended to create man. But before man's creation, 
He created some other things as necessary precedent to the creation 
of man. These are death (Mawi), consciousness ( Chaitanya ), 
and love (Ishq ). From love, He created wisdom ( ‘Ag/) and from 
wisdom the faculty of thought ( Fikr). In order to give a full facility 
for the proper development of this faculty, God created moral 
courage ( Himmat ) When all these preliminary things were made, 
God created the souls of men and asked them, “Who created you 
all ?". They replied, “Thou art our creator O Lord: Thou hast 
given usthe life and again causest us to die in the world." God 
became satisfied with the reply and gave orders to the souls 
to take their initiations from the Light. The souls then did so.! 
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3. Theory of love (prema ). 


Among the Northern Indian and later Bengali Sufis, there 

are many points of similarity in the general conception of love. 

It is not necessary to note them here. What 

Conception of we like to point out is the main departures from. 
love. the general conception. 

The first departure to note is this that later Süfis of Bengal 
postulate love to be the ultimate cause of creation. They are 
ofthe opinion that the universe would not have been created, if 
love could not animate God to do so. It is regarded as the 
guiding principle of universe and the only subtle tie that has linked 
the three worlds with one another : 

“God has created the world for love. 


He created the three worlds and linked them with one 
another by the tie of love.! 


The second and the most conspicuous departure is found 
in the conception of relation between God and man. Although 
later Sufis of Bengal and their Northern Indian predecessors 
recognize the only relation i. e. the relation of love between God 
and man, yet the conception of the former is quite different 
in nature from that of the latter. In spite of the employment of 
terms ‘Ashiq and Ma'shug for man and God, the conception of 
love of Northern Indian SUfis is predominantly masculine in 
nature. This love may be called affection between two male 
. friends and not between two friends of different sexes. But the 
conception of love among later Sufis of Bengal is quite different. 
It is that kind of love which can grow among persons, of 
different sexes, more particularly between husband and wife. It 
is essentially feminine in character in the sense that God is con- 
ceived as the Male and individual souls are His so many wives : 
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One man can marry hundreds of wives with joy— 
This is the best principle of the Lord. 

But a woman creates a scandal by marrying two husbands 
Whom it is difficult to serve.! 


In this feminine conception of love, the influence of the Vais- 
-nabs is conspicuously vivid. K@ntabhava or the feeling of a husband 
and wife or rather a lover and beloved is generally recognized 
by the Vaisnabs as the best process of devotion throngh which God 
‘should be worshipped. This Vaisnab Kantabhava was undoubtedly 
‘imported by later Sufis of Bengal to the earlier conception 
fin the light of the Vaispabite one. 

The third departure of later Sutfis of Bengal is their 
"unusual stress laid on the importance of literature on love. 
Sacredness attributed to love has been extended to its literature to 
“such an extent as to make it unusually sanctified and hallowed. 
‘This is why we see, the place of literature on love is given 
“above all the scriptures of the world : I 

“All the scriptures that are put in black and white 

- Are notequal ( in sanctity)to the study of literature 
on love.? 
Such matchlessly sanctified character of love-literature is attributed 
“to the reason that this literature directly appeals to the heart which 
is enlivened by its study to lead a man ultimately to emancipa- 
tion through the attainment of perfection i.e. Siddhi: 
“The study of love-literature appeals to the core of heart. 
By this study all perfections and highest emancipation 
are attained”.3 
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4. Importance of human body. 


In the theory of *Qurbat' or divine proximity already discussed. 
in connection with the theoretical aspect of the Indian Sufis, we 
have marked this tendency assuming form among the: 
Importance of early Sufis of Northern India. Here in Bengal, this. ` 
human body tendency became unexpectedly crystallised in course 
of time in an almost deviated form. In spite of alk 
its deviations, later Süfis of Bengal try to vindicate their own 
position through a declaration, where reference is made to the 
injunction of Isl&m for the culture of self. They say,—the Prophet 
says, “Man ‘arafa nafsahu faqad ‘arafa rabbahu,” i. e. whoever knows 
himself, knows his Lord. Therefore acquisition of the knowledge 
of self is a bounden duty of every Muslim who intends to 
know All&h. In their opinion knowledge of self is the means 
to the realisation of God, and the knowledge of self simply 
means a few mechanical processes of the performance of physical 
austerities, of which we shall discuss later on. Therefore, they 
say : 

“If an investigation ( through the practice of physical austerities ) 
is made into the body, Lord is met there. This the Prophet has. 
repeatedly said. 

The body is the House of God; greatest perfection can. 
be attained by its agency, and Millions of Meccas are not. 
equal to it (in sanctity )'*.! 


Again : 
Hear me O “Ali: let me make you understand this,. 
Know thy own self and then thou wilt attain gnosis.? 
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It is here necessary to note that interpretation of the above 
Hadith is not in line with the interpretation given by the Muslim 
theologians, who say, God has very skilfully and mysteriously 
created the human body and if people want to realise God, 
the Unseen One, they should first turn their attention to the 
skill and mystery of God, manifest in the creation of human body. 
In other words the nature of God can only be understood 
in reference to His skilful and mysterious creation of the universe 
in general and human body in particular. 

In the passage quoted above, one thing should be marked, 
and that is the epithet “House of God" (I$varer Ghar) given to 
the human body. The phrase [évarer Ghar or Baytullah generally 
means Mecca, the most sacred and sanctified place of pilgrimage to. 
the Muslims. But here the employment of the phrase House of 
God for the human body, could not unfortunately satisfy later 
Sufis of Bengal and hence they said “millions of Meccas are not 
equal to a human body in sanctity”. In this way, an unusual 
importance has been attributed to a human body. 

However, sanctified character of a human body begins with 
the notion of its being a residence of God : 

“Creating the eharming idol of human body from earth, 

God wilfully made it His own residence"? 

Though God resides in a human body, He does not live in any 
particular part of it, for, He pervades the whole of it : 

“Allah is in the human body pervading it all over ; 

Gazing steadily at, try to recognize Him.? 

A man of flesh and blood commits vice or acquires virtues ; but 

God residing in the body is free from all vices and virtues : 
“God residing in the body is free from vice and virtue 
Worship His feet with utmost care".? 


1 “mb mcs fe ag ane ausa 
EA NP BA ay Teta Tis DU TATAA, "8 8O d 
2 “SMCS GT MN SEA ART I l 
MIAS ÍAS ora sa ARSEN AS SARA | 
3 eara aes cq WANA DTA | 


cafte AAN xc bad Sean” 
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"God created the human body, and He created it with so- 
much care, caution and skill that it turned out a charming residence: 
for Him. When He completed its creation, He deposited in it. 
all the glories belonging to Him. Thus a human body became: 
a repository of all the glories of God. But this is not all. 
Owing to the wonderful creation of God, it became a representa-- 
tive of the whole universe. In it, regions of heaven, earth and. 
hell are found together : 

“In the body are found seven islands (i.e. world ), seven. 

nether worlds, 

Seven heavens and ten wide doors’’.? 

In this way, importance of the body is unduly increased. 
Such a body can, by no means be neglected. Therefore, advice- 
is given to keep the body sound and durable by the constant 
practice of devotional austerities : 

“Everything is annihilated, but time is not, 

Knowing this, practise physical austerities of yoga."? 


5. The Prophet. 


The Prophet is generally regarded by later Sufis of Bengal: 
as the ultimate cause of creation. It is held that due to the 


1 “Rfs ay SITA sasi aba f tea stts AGTA |. 


Aara Aes ABA TATA EMA Persea afew JEH 1. 
WlA-ANAA Je 8O I: 
2 aS ASAA, « AC ATST i 


AS AH oe w*p gaa aan waai 

This verse requires some elucidation. According to Hindu mythology,. 
this world consists of sever islads and heaven and hell consist of seven. 
regions each. The names of the seven constituent islands of the world 
are, Jambu, Plaksa, Salmali, Kuga, Krauficha, Puskar. Seven heavens are: 
Bhi. Bhuva, Sva, Maha, Jana, Tapa, Satya. Seven hells are :- Atal, Bital, 
Sutal, Talátal, Mahstala, Rasatala and Patal. In the present verse, these: 
things are refered to. 


3 “ABA APT RecA PAA ÉRT Tad | 
MSs aan TA BATA AYA H” 
anaana 
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creation of Muhammad, the whole creation came into being. 
How Muhammad was first created is fantastically 
(“qa GET ace BANA vB a" st wara AAN) 
The Prophet. interesting to know 1 First of all God was one and 
hence He was alone. Afterwards, He feit the thrill 
of love. This happened in the manner of Pygmalion, the legendary 
sculptor of the Greeks who fell in love with the statue of a beautiful 
woman, he was carving out. We have already discussed, how 
God manifested Himself in light (Nar) from darkness with 
which He was originally enwrapped. After His manifestation in 
“Light”, He became thoroughly infatuated with it and began to 
gaze at the beauty of His light. For thousands and thousands 
of years, God was in the state of infatuation. Then a long 
separation with light followed and taking advantage of this long 
separation, love began to be deeper and deeper: 
“The Lord became infatuated with the beauty of His light. 
He fell in love with it and began to gaze at it. 
He was in meditation for ninety-thousand years ; 
Both He and His light became infatuated with each other. 
Then Lord Karatara concealed His body 
For three laks and ninety thousand years. 
His body being concealed, He felt the pangs of eparina i 
Becoming a great Yogi, Nur began to cry ( for union )".* 
In this way when God felt a strong thrill of love, He required 
a concrete object of love for its outward manifestation. His 
requirement compelled Him to give a concrete shape to His light 
or ‘Nur’ in the creation of Muhammad. This is why, Muhammad 
is sometimes called “Nur Mubammad' or Muhammad, the Light 
of God. This idea is fully embodied in the following lines : 


(*) "quum morcs ay GPRS Akal) rpm SAN aU cafacw ar fier 1 
sq SHA IAA MICAS efe! CATETAN ace We cafes SEI 
for ep ABT Ere qena i «fA € Ans ay FASTA | 
fae oor a caf381 egent facit = rf afte qa e azard 


ASSLT | 
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First of all, Lord was alone as Niranjana ; 

Being immerged in love, He created a companion. 
The man whom Lord created, being immerged in love, 
Was gloriously given the name Muhammad.! 


What has been discussed above is the complete identifica- 
tion of Muhammad with the Primal Light of God. In course of 
time, this idea was still expanding more and more and ultimately all 
lines of demarcation between God and Muhammad were totally 
gone. Thus we see that though later Stfis. of Bengal recognize 
the human character of Muhammad, yet they altogether deny 
his being a real! human being : 

“Certainly know it not that Muhammad was a human being; 

(Though) the Apostle of God was not other being than man".? 
This seemingly contradictory assertion is only possible, if the idea 
of Muhammad is formed as an incarnation of God in the form 
of a man. In fact, later Sufis of Bengal deemed Muhammad to 
be a sort of Incarnation of God. Along with the growth of such 
an idea, Muhammad was completely identified with God, and 
how completely this identification was made can be had from the 
passage quoted below : 

*O Prophet : thou art the messenger and the possessor of 

the three worlds ; 

Thou art the Noumenon or Ultimate Reality assuming the 

form of Lord. 

Thou art the beauty of the Sun and the Moon and thou art 

the Sky; 

Thou art the nine planets, air, sun and fire. 

Thou art the world-purity, and art not born of the womb 

of a female; 

Thou art a name hidden and manifest and thou art God 

of all gods. 


l ‘gece orfga arg xp fase CANA gfe Cem JAA wenu 
camara gf ay araro fee) CATETAN afa aa calaca arfa i 
BAA, Ts RB | 
2 “CNIT AA cea al orfae ATAI 
qa Bee fen ACT AA SATAN” %sT-35T034, YB 89! 
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Thou art the Creator and thou representeth Shaykh (i.e. Pir); 
Thou art the everlasting Bindu (lit. a dot ) and thou repre- 
senteth it :! 

It is here necessary to point out that in the identification of 
Muhammad with God, the Avatara theory (i.e, the theory of: incarna- 
tion) of the Hindus worked sufficiently to modify, rather to mould 
the original Islamic ideas. The Prophet has repeatedly emphasised 
on his being a human being. The Quran itself says,-" Qul, innama 
an basharun-m-mithlakum”, i.e. "Say, surely I am a man like 
you". How these explicit announcements of Islam could be 
altogether discarded, unless the Hindu theory of incarnation was 
at work to modify insidiously the Isl@mic injunctions ? It is only 
Hindus and Christians who believe that God can be incarnated 
in man. For this reason, any man of exceptional merit and 
religious bent of mind is regarded by the Hindus as an Avatara. 


6. The Guru or preceptor 


From our discussion on the practical aspect of the Northern 
Indian Sufis, it will be seen that the tendency towards regarding 
a Murshid as the only living representative of God on earth, 

had already made its appearance among the early 
Guru. Sufis of Northern India. This tendency matured in 

Bengal in course of the following years and we 
are surprised to see that Murshid of the early Sufis became 
completely identical with a Hindu Guru. The replacement of 
Murshid-conception by the Guru-conception of the Hindus is one 
of the marked features found among later Sufis of Bengal. 
During the eighteenth and nineteenth centuries, a Muslim Guru 
became, just like a Hindu Guru, the living manifestation of God 
on earth, and the ''Sisyas" or disciples of a Guru, were conse- 
quently looking upon him with a divinely respectful] eye : 


1 “ef «4T aera face afi 
vf cH vx ew ches yA 
vm, wan wm, of cr wem 
vm «aem. WZ, IPY ENTM 
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“Guru is the greatest gnosis and he is Jévarai.e. God. 

From favour of the Guru, greatest perfection for emancipation 
can come.! 
Such notion of divinity ascribed to a Guru, led the later SUfis 
of Bengal to offer their choicest and sincerest devotion to the 
*Jotus-feet" of their Gurus and to sacrifice all they possessed for 
the sake of them : 

“Wife, son, wealth, power, and all the belongings— 

You should offer to both the lotus-feet of the Guru" 


7. Yoga and Yogi. 

At the very outset, it is necessary to point out that later 
Sufis of Bengal have identified Muslim Tasawwuf with Hindu Yoga 
and Muslim divines i. e., Sufis with Hindu saints Yogis. It is 

quite misleading to think that they only translated 

Yoga and Yogi. the Arabic terms into Bengali. It is not a mere 
I translation, rather it js the actual identification or 
harmonisation of the Sufi system of Islamic thought with the 
Yoga system of Hindu philosophy. From a study of the present 
literature, we clearly see, the definitions and meanings of Yog! 
and Yoga given by later Sufis of Bengal, are much more akin 
and similar to Hindu philosophy and thought than Isl@mic ones. 
Quite in consonance with the line of thought developed among 
later Sufis of Bengal, Yoga may be defined as the union between 
God and man by abstract contemplation and meditation combined 


vm ca grofa oar 
VE GIS TT GA Sl AKAT N 
ofa wiPes ze, wfs IFAN I 
gra fa Fated, wf ras u 
Bray 1 
1 “Q CA FL Bt GB CA A I 
ve ge awe AR THs fea i 
WAAR, JE so 4 
2 ‘a, a se, BA, WAP AFTA 
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with concrete practices and a Yogt is one who either strives 
for the completion of this union or has already completed it 

Yoga is an everlasting thing ; it is instrumental to the 
attainment of great gnosis (“GAJAH al ÈRA Cer sia IITE U) 
Everything in the world will vanish, but Yoga will survive all. 
It is said, “The world will be destroyed, but Yoga will last 
for ever" ( “HATA E04 RRA CATA IATA FTA l”). It is a controlling 
agent for the human mind which is always restless. In order 
to make one's mind steady, he should take recourse to Yoga. 
Besides, by the constant practice of Yoga, a human body can 
avoid all susceptibilities to mortal diseases : 

"Make your mind steady by the constant practice of Yoga 

No human body can last without the practice of Yoga" 

The Yogis occupy a very exalted position among later 
Sufis of Bengal, who glorify them in extravagant terms. It is 
held that they are the confidants of God's secret. They received 
this secret from “Ali who received it from Muhammad. Impor- 
tance of the Yogis as the saviors of the earth is another thing 
to be noted. It is said that they are the men for whom the 
whole order of creation is in tact : 

*The gnosis of Lord was hidden; 

Muhammad informed ‘Ali of this gnosis, 

Due to its influence, Yogis came into being ; 


Had it not been the case, people would have been disregar- 
ded’’3 


1 “tata oT SA, LD TART 1 AACS PT RA, GAY CATA li 
CH BTCA RHA SG, CHE ATA CTA | CARAT PRATT Ba AT COTA 
fsrm «m DW OF BCA FA CI ALA A GE Meat CHG ANAI 
qr Seq CEDE GNIS wa ary ga fmt fof arfe sawsi 

BWIA-ATAF, 92 W-RO | 

2 “era fife afar sa wa fea 


fan cm syarae cy al az “ata” 
Bary SMA 
3 Aga crm S$ Ofer (TATA | AÈ Sy CTEM Sara SEN TAN 
C" SE MSA BAA CATH HAY AT AIJA AA ABS ATA 1? 
BTA-ATTA, Je 8o | 
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Extolment of the Yogis has not been stopped here; it has 
increased further. The Yogis have been given a place as dignified as 
that of the prophets. We are told that unfortunately prophethood 
has come to its end with Muhammad. Otherwise Darvishes rather: 
Yogis would have been prophets : i 

“If prophetbood would not have ended with Muhammad, 

All Darvishes would have turned into Apostles: - 

No prophet appeared after Muhammd, 

This is why the Tapasvis(i, e. Yogis) were born as friends: 

of God.t 
Again : 4 

The heaven that is situated above the eighth one 
Is the residence of all Yogis and Prophets.? 


Practical aspect of the later Sufis of Bengal. 


* Darveski', better known as ‘Brahmatattva’, or the practical aspect 
of gnosis of the later Sufis of Bengal consists of their knowledge in- 
nine subjects. The general orders of these nine sub-- 
Practical aspect jects, have been furnished by different authorities.: 
ofthelater Sufis They all generally agree with one another. Slight 
of Bengal. variations found here and there, may easily be ignored. 
without doing any real harm excepting technical 
one to the main purport and order of the list. Only a slightly 
modified version of the list we quote here as a preface to the 
present discussion : 
“Firstly you should know all the discourses on * Darveski*. 
Secondly you should konw all kinds of worship of God. 
Thirdly you should know all the discourses on Tan. 


1 “aaa wft z2€ SICA CH gi 
quet SEV AA APA MTA I 
CHAM ACA GTA ANT «i EA À 
SCAG AGA Ay Swat sf” SA AIA, Fs sow b 
“sea AGA emu a Af aH, l | 
CHE "IC AS CAA sQ OAT BAA % soq L 
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Fourthly you should know all the mysteries of self, 


Fifthly you should know all the secrets of examining a Dil 
or mind, 


Sixthly you should know all the discourses on Nàdi or nerves, 
Seventhly you should know the location of Bindu ( i. e. semen. ) 


Eighthly you should be acquainted with Sa£achakra. 

Ninethly you should know what is called ‘Brahmatattva.’ 

And those actions that should be done through different 
processes.! 


It is absolutely necessary to note here that the whole founda- 
tion of practical aspect of the later Sufis of Bengal is based on the 
theory of microcosmic notion about human, body. We have already 
discussed about the importance of the human body, in connection 
with which microcosmic notion about human body has been noted. 
Fundamental idea of the whole practical aspect is this that God 
must be realised within à human body and not elsewhere. 
"Therefore, certain processes have either been invented, or borrowed 
for the purpose of realising God within human physique. These 
processes have been systematised and practised as a result of 
which we get a ready-made and elaborate list of practices. 
These practices we are going to discuss below. 


1. Discourse on Darveshi. 
The first’ duty of a prospective Darvesh is to aequire general 
knowledge of Darveshi. It consists of some descrip- 
"Discusion on tive ideas about Magdms, Manzils, Dhikr, ‘Unasir 


_Darveshi ect. The following table will give a rough idea 
of Darveshis- 
1 “sort enata as "WoW fata | 


aSa faa ae IAA CMTWTS l 
oer arfaa as Staa fasta 
pec arias aS SF STARTA N 
AGA TATA we fara CANN 
xbox afaa AS AGA aeu. 
se erac xe fae AFA 
eect arfar wo pup AIA u 

aac afaa seg «fm IMA I 
Gp ae Sa cpm gue APA 


Darvieshi in Tabular Form 


Names of Maqams. | Nasut. Malkut. | :  Jabrut | Lahtt. 
Situations of Maqams in ; š "ers 
the human body. Sacral region | Region of navel , Sinciput | Heart 
Guardian angels of Maqüms | Azr8il | Israfil | Mikail | Jibrail 
Forms generally assumed by | Tiger | Serpent Elephant | Pea-cock 
the guardian angels. | 
‘Unasir or elements corres- Fire | Air | Water | Earth 
ponding to Maqams. : 
Colours of elements | Red | Green | White | Yellow. 
Manzils corresponding to | Sharl'at | Tariqat | Haqiqat | Maʻrafat 
Magams. 
Obligations of Manzils Iman, Nam4z Extinction of Absorption in Knowledge of 
Ruzah, Hajj, lust, anger the thought of | one’s own self. 
Zakat. avarice, infatua- | God. 
tion. 
Dhikr prescribed for La ilaha illàllah.| Ya hU or Hu HU or Allah hü or 
Manzils. or There is no | OHe: He, He Allah is He 
God but Allah 


| 

Chakras in Yoga correspon- | Mul&dhüra | Magipura Aja jaz ^ Anāhata, > 
ding Maqams. 

Seasons prevailing in Grisma or Hemanta or Basanta or 
Maqams. 


t^ [famtor — _ or 
Summer. Early winter. Spring. 


Autumn, 


TVONHS NI WSILIAS 
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Everything put in a nutshell in the above table has been des- 
cribed at a considerable length in different books. The appendix 
to the previous chapter will elucidate the table. 


2. Worship of God. 


Secondly different kinds of worship of God is prescribed . 
for an aspirant after Darveshi. Variation in the forms of worship is 
due to the variation in agencies used for worship such as ears, 
nose, mouth etc. The worship is of simpler nature. It simply means 

that ears, nose, mouth etc, through the agency of 
Worship of which worship is to be conducted, should be rightly 
God. used in honest and pious purpose. Here is a des- 
cription of the worship of mouth: 

“Hear something about the worship of mouth,— 

Constantly perform Dhikr along with every respiration ; 

Always peruse the Qurün attentively ; 

Entertain people carefully with kind words." 


3. Discourse on Tan. 


The third obligation of a novice is to acquire a general 
knowledge of Tan. The word Tun literally means a human body, 
but later Sufis of Bengal hold that there are four 
other subtle bodies within a human body and that 
these four subtle bodies are called Tan. The names 
of four subtle bodies and translation of these terms 
are as follows : 


Discourse on 
Tan, 


Names of Tan Translations. 

l, Tan Lapif -— Delicate Body 

2. Tan Kashif NE Unveiled Body 

3. Tan Baga Dus Everlasting Body 

4. Tan Fàm — Annihilatory Body. 
(1) “gan saras fap WAS RD | 


atin fafea fa FTI 
cayara Afera fene) SIM ext: 


(amara NAK feta seca lu @#Ts1- 21812 | 
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What are the naturés and characteristics of thesé bodies and 
what purpose they serve in a human being of flesh and blood, 
we do not know. We are only told to know of them from 
the oral explanation of a Guru ( Yoga Kalandar. v. 87.88 ). 


4. Mysteries of the Self. 


Knowledge in mysteries of the self is the fourth obligation 
of an apprentice. Quintessence of mysteries of the self is to 
know that: 

Mysteries of the “AH qualities of the universe are in the body; 
Self. How far a man of little intelligence like me can 

describe them.’ 
The first set of things that are mentioned to be found in a 
human body are known as the eighteen Magams. These Maqams 
should not be confounded with the four Maqáms already men- 
tioned. These are said to have been a set of eighteen necessary 
things for the constitution of a man, while those four are simply 
some definite places in a human body. Out of the eighteen 
Maqàms, four viz, semen, nerves, bones, and brain belong to 
father ; four viz, blood, flesh, skin, hair belong to mother and 
the remaining ten are completely under divine dispensation. 
Amongst these ten, only four viz. life, death, subsistence, and 
wealth are predestined things in the sense that they are destined 
before the birth of a child, and the other six, such as, happiness, 
misery, wisdom, love, bravery, and thoughtfulness ( in the enumera- 
tion of these, there are differences of opinion) are post-destined 
things in the sense that they are believed to have written on 
the fore-head of a new-born baby on the sixth month ( ? or 
sixth day— Sasihi ?) of its birth. ( Yoga Kalandar ; Sapta Jnana 
Pradipa ; Jndna Pradipa ). 

According to Hindu astrology, there are nine planets which 
have specific influence on the human being. These nine planets are 
said to have their seats at different places of human body. They 
do not tally in all respects with the modern astronomical table 
of the planets ; nevertheless the following comparative table is 
helpful to understand present discussion : 


1. “FMCG TS GT CH Ot “ATCA 
wm af gfe «we oan PRIA” wa-a 1 
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Near the heart 


The table. (1) 
| Names of planets | Names of planets Situations of the 
Nos. | according to Hindu : according to modern | planets in human 
astrology. astronomy. p 
1 Rabi or Sürya | Sun Navel. 
2 Soma or Chandra Moon | Sinciput. 
3 Mangala | Mars | Eyes. 
t 
4 Budha | Mercury | 
| 


5 | Brihaspati or Guru Jupitar. | Within the heart 


6 | Sukra | Venus The places where 
| semen lies during 
| different lunar 
| dates. 

7 Sani | Saturn Throat 

8 ee said to Ascending Mouth. 
be the cause of node (lunar ) 
eclipse. 
° PERRA said to | Descending | Mouth. 
be the brother of | node (lunar) 
Rihu. | 
“sya «xp sen afk sq sme ' 


WA ATA Faq «mh U 
«fes sut af, SICS CHT AA) SPTO NFA, qq ATA ATCT 1 


JAAA ANS GPI safe APIA aE ME errem af fe u 
wed "fa, gee areafea Gan) aera ar coy enfe fre 1 


Waai | 
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The next things existing in the human body are the Vedas, 
the sacred scriptures of the Hindus. The  Vedas are classified under 
two headings, viz., the known ones which are four in number, and 
the unknown ones which are two in number. Known ones are 
Rik, Sama, Yajur and Atharva. The two unknown Vedas are 
not named and we are told to take the help of a Guru called 
Pravandana or Pramodana to hear about them. It is said that 
the Rik Veda lies in anus, the Yajur, in navel, the Sama, in 
the ears and the Aiharya, in the mouth. 

The next things to be found in the body are the seven 
mountains mentioned in the Hindu mythological literature. The 
names of these mountains are Udaygiri, Astagiri, Manigiri, K tagiri, 
Hemagiri and Merugiri, ( Yoga Kalandar, V. 89-91). Exact situations 
of these mountains in the human body are not mentioned ín 
any book. 

There are ten openings in a body and they are called 
Daka Dvüra or ten doors in the phraseology of the Tantras. 
These are two eyes, two ears, two nostrils, one mouth, one anus, 
one sexual organ and a navel ( Yoga Külandar, V. 92-93). 
These doors are shut up or the functions of these organs are 
stopped during the time of Yoga practices. 


5. Dil or Mind. 
The fifth obligation of a learner of Daryeshi is to examine 


bis mind. Mind has been described to be of four kinds, viz. 
Dil Mudawwari, Dil Sanawwari, Dil Ambari and Dil Nilufari 


1. "epa «x we] sR g Gane 
pifa cay Barca xu TANGI. 
vM TA wera Faq AATA | 
arfeqce RÄT Fay AFT 1 
FA ATA FIN ais | 
TAS Baca sat ah ys | 
ap cay ofa ghee ASTA 
fea a ew ofz wŠ T ATG i 
Barca “face gff $a SATE | : 
ane «fa sar ew ATMA (7 ATTA) ATPT | 
wa- | 
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4 Yoga Kalandar, V.152-153). In books like Jnana Pradipa and 
Sapta Jnana Pradipa, a long description has been 

Dil or Mind. given to show the kinetic character of mind. We 
do not think it necessary to describe its character 


here. 


6. Discourse on Nadi or nerves. 


The sixth obligation is to know the situations of nerves in 
human body. It issaid that there are altogether 360 main nerves 
( Yoga Kalandar, V. 155). and again it is said that thousands 

of nerves flow in a human body out of these 
Discourse on innumerable nerves only ten are principal (Jnàána 
Nadi or nerves. Pradipa ). It is simply useless to give a detailed 

description of these nerves. They not only agree 
in names, such as Zngala, Pingala, Susumnaá etc., but also in 
description and situation given in the books of Tantra. 


7. Situations of Semen. 


The seventh obligation is to know the situation of semen, 

generally called Ghandra or Bindu, in a human body. The main 

principle is this that semen situates at different 

Situations of parts of human body on different dates of lunar 
Semen. month. 


8. Satachakra 


The eighth obligation is to know about Satackakra, or the 
six centres of light in a human body. We have elsewhere mentioned 
that the Sajachakras of the Yogis exactly correspond to the six 

Lafifahs of the Szfis. That later $Zfis of Bengal 
Salachakra completely replaced the Lafifahs by the introduction 

of Safachakra Sadhan, is proved beyond doubt by 
the fact that we do not find the names of Lafifahs in their 
literature. 
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de Due od . 9. Brahmatattva. 


The final obligation is the acquisition of Brahmatattva or 
Divine Knowledge i.e., knowledge of the Supreme, through the 
Brahmatattva process of breath and nerve control. In this connec- 

tion, Mudra, Dhyana, Dharma etc are suggested 
as the means of attaining Brahmatattva. 

Such was the condition of SUftism in Bengal upto the middle 
of the nineteenth century A.D. In fact, this was one of the 
main currents of Islam in Bangal, which gave birth to a new 
type of Islam, we have already discussed in pretty details under 
the caption of “Popular Islám." None but a few puritanic Muslims 
ever raised even a feeble voice against this state of affairs upto the 
end of the eighteenth century A.D. From the beginning of the 
nineteenth century, orthodox Muslims of Bengal bestirred them- 
selves and began to organise puritanic movements among the 
Muslim masses.-- These reformatory movements had only one 
aim ín common and that is—“Back to the pristine Islam based 
on the QurBn and the Hadith.’ Thisis a different story to tell. 


The End 


i 
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WA amna (PAPS ) 

GANTANGAN, A ARFA saa (INTA ) 

CHE STER ( IRATI ABS )—%3T3 GT ARS ( BACT 
ARa RT, a) 

fama 2FegT— GITGHETATU wer 

sa ragga PIPE 

qá AT (ssr frama iaa a sempe 

aera abla ffa faai, aa e S we. sors Aa,— 
aga sfa afroa 

Ceu SNS- FPA PANE (IAA MFI), PAFS 

CSI GINTG—TATAH WA ( IETA MFI) PAFIS] 

ces sei— ene (IA AeA), PATS 

tsas TATA aa ra REA), afago 

sasa Cea anaaga wg (fere) 

gaa, emre sz saga Gata ( share! faufagreis ) 

ama wrfest—gqware afar 
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ERRATA 


N.B. (= nota bene ) :— 
In a sign like this (7413), used below after a word, the 
first figure indicates the number of *Page' of the book 
and the second figure indicates the number of 'Line' of 
the 'Page'. I 

‘1. It is noted with great regret that the number of silly 
mistakes, I mean misprints taking place in this book, is sizable. 
And their nature is as follows :— 

‘Norther India’ (1:10) for ‘Northern India’ ; “strenght” 
(7: 13) for ‘strength’ ; ‘mediaval’ ( 33 : 12 ) for ‘medieval’ ;. 
‘tike’ (69 : 7) for ‘like’ ; ‘boldy’ (115 1 20) for ‘boldly’ ; 
‘teneran?’ (126 :34) for ‘itinerant’ ; 'dfferen (251: 8 ) 
for ‘different’ ; ‘outpauring’ (270: 26 ) for ‘outpouring’ ; 
‘maund’ (328 32) for ‘mound’; 'quotar (74:11) for 
‘quota’; *multiferious' ( 107 : 40 ) for ‘multifarious’; ‘intends’ 
( 124 1 1) for ‘intents’ ; renowed’ ( 148 : 17 ) for ‘renowned’ ; 
‘sanit? ( 177 :14) for ‘saint?; ‘ccount’ (203:19) for 
‘account’ ; ‘cleans’ (212: 31) for ‘cleanse’; ‘wanderful’ 
(266 s 29 ) for ‘wonderful’ ; ‘lineal’ ( 275 : 10 ) for ‘linear’ ; 
‘tremels’ ( 287 : 2) for ‘trammels’ ; ‘reprented’ (289: 22) 
for ‘represented’ ; 'ncludes' ; (294 :25 ) for ‘includes’ ; 
‘discent? (345: 15) for ‘dissent’ ; ‘low-casts’ (358 :12) 
for low-castes’ ; 'amulgamalion' ( 301 : 16) for ‘amalgama- 
tion’ ; ‘tornedoes’ (302 : 18) for ‘tornadoes’; *voteries' 
(325:33) for 'votaries' ; ‘impartinent’? ( 360:5) for 
‘impertinent’ ; neightbours' ( 360 : 27) for ‘neighbours’ ; 
*ceremoney' (361 : 3 ) for ‘ceremony’ ; ‘realation’ ; ( 374 129) 
for ‘relation’ ; *Throngh'( 405 : 8 ) for ‘Through’; ‘saviors’ 
(413 : 18) for ‘saviours’ so on and so forth. 

2. Besides, a few mistakes detected so far, may be consi- 
dered serious in relation to syntax or otherwise, They are corrected 
as Shown below :— 

‘Him’ ( 108 : 11 ) for ‘Himself’ ; ‘were’ ( 119 : 3 ) for ‘was’ ; 
other places’ ( 121 : 7 ) for ‘places other’ ; ‘standing the’ 
(123:22) for ‘standing of the’; ‘go’ (165 :5) for 
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‘goes’; ‘a future’ (168:12) for ‘future’; ‘and other 
(208 : 34) for ‘and observe other’ ; ‘into any’ ( 215 : 23) 
for ‘to any’: ‘given? (216: 30) for ‘gave’; ‘under’ 
(218 : 23) for ‘in’ ; ‘who startled’ ( 220 : 1 ) for ‘who was 
startled’ ; ‘on’ ( 250 : 34) for ‘of’; ‘extinct’ ( 282 :35 ) for 
‘extinguish’ ; ‘abidely’ (311 :12 ) for ‘abide by’ ; ‘adoptation’ 
(312 :9) for ‘adoption’ ; ‘places’ (313: 11) for ‘places 
of’; ‘the another’ (322:18) for ‘the other’; ‘fell’ 
(328 : 28) for ‘fall’; ‘use to’ ( 050: 12) for ‘used to’ ; 
‘during last’ (369:6) for ‘during the last’ ; presumable’ 
(374 : 23) for ‘presumably’ ; * unparallel' d 119) for 
‘unparalleled’ so on and so forth. 


